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ا  a ڈ  d غ  gh ã}͇  bh  
Long Vowels 
ب  b ذ  dh ف  f ã}͉  ph ا   ┐ 
پ  p ر  r ق  q ã}ͅ  th آ   ┐ 
ث  t ڑ  ╡ ک  ╟ ã}͊  th ی  /  ┘ 
ٹ  t ز  z گ  g ã͇  jh ؤ   ُ
 
┴ 
ث  th ژ  z ل  l ã͉  ch ؤ  (URDU)  ┤ 
ج  j س  s م  m ھد  dh ے  (URDU)  ╚ 
چ  ch ش  sh ن  n ھڈ  dh  Short Vowels 
ح  ╒ ص  ╖ ں  ╞ ھڑ  rh   / a 
خ  kh ط  ═ ہ  h ãD  kh   / i 
د  d ظ  ╘ ی  y ãł  gh    ُ u 
           
 
Dipthongs      Doubled 
 
  (ARABIC)        aw  ّو  ُ uww/uvv 
و / (PERSIAN/URDU)       au   
  (TURKISH)        ev 
 
  (ARABIC)        ay  ّی / iyy 
ی / (PERSIAN/URDU)       ai 
  (TURKISH)        ey 
 
Letter ء is transliterated as elevated comma ( ’ ) and is not expressed when at the 
beginning. 
Letter ع is transliterated as elevated inverted comma ( ‘ ). 
ض as Arabic letter is transliterated as ╔, and as Persian/Turkish/Urdu letter as ╛. 
و as Arabic letter is transliterated as w, and as Persian/Turkish/Urdu letter is transliterated 
as v. 
ﻪﺗ is transliterated as ah in pause form and as at in construct form. 
Article لا is transliterated as al- (’l- in construct form) whether followed by a moon or 
a sun letter. 
و as a Persian/Urdu conjunction is transliterated as –o. 
Short vowel   /   in Persian/Urdu possessive or adjectival form is transliterated as –i. 
-
-
.
.
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Introduction 
Al-Ghazālī (1058-1111 C.E.), a great theologian, philosopher and Sufi (Islamic mystic), 
was man of erudite and a prolific Islamic scholar of philosophy and ethical values, whose 
writings encompass all dimensions of life with special focus on socio-economic thought. 
As such his discussion of economic issues emerge in the ethical perspective of human life 
as a whole, rather than a segregated value-neutral discipline as it appears in the 
contemporary economic analyses and systems. Hence his analysis is generally normative 
rather than positive in nature. 
He was one of those eminent scholars of Iran who has left indelible impact on the 
Muslim world through his very significant contribution to different branches of Islamic 
learning: Islamic jurisprudence, theology, philosophy and mysticism. Being a Sunni 
Scholar, he belonged to the Shāfi’ī School of Islamic jurisprudence and at the same time 
followed Ash‘arite School of theology. While debated on Ghazali’s life and contribution, 
the scholars were and are extensively involved in studying and examining the range of 
texts he had written in order to get a better picture of the man. For some people Ghazali is 
the great “Defender of Islam” (Ḥujjat al-Islam,); Ḥujjat literally meaning “proof”. Others 
blame him for damaging the rational edifice of Islamic thought in his sharp critique of 
Muslim philosophers such as Ibn Sina and Al-Fārābi. 
Al-Ghazālī was writing in the second half of the 11th and early 12th centuries 
which were roughly six centuries before the emergence of Mercantilism and seven 
centuries  before Adam Smith (1723-1790 C.E), that is, roughly six to seven centuries 
before the beginning of economics as a separate discipline. Even then, it is interesting to 
note that Al-Ghazālī writings contain a good number of economic ideas, although 
discussed in the ethical normative perspective. This aspect of Imam Ghazālī has not been 
taken up in detail by any of the contemporary scholarship. 
The socio-economic aspects of Ghazālī’s thinking can only present a bare outline, 
but from this we can grasp what might be called his “Islamic social welfare function” as 
well as his views on the role of economic activities generally. An overriding aspect 
throughout his works is the concept of Maṣliḥa, or social welfare or utility (“common 
good”), a concept which encompasses all human affairs, economic and others, and which 
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establishes close links between the individual and society. Indeed, scholars have 
suggested that Ghazali discovered “the hard-to-pin-down concept of social welfare 
function that modern economists long for.” Ghazali identified all matter in terms of 
whether they were maṣliḥa (utilities) or mafāsid [disutilities] in promoting social welfare. 
He further defined the welfare function in terms of hierarchy of individual and social 
needs. 
According to Al-Ghazālī, the welfare (maṣliḥa) of a society depends upon the 
pursuit and preservation of five basic objectives (maqāṣid al-Shari’ah). 
1. Religion (dīn) comprehensively defined as a way of life. 
2. Life or soul (nafs). 
3. Family or progeny (nasl) 
4. Prosperity or wealth (māl) 
5. Intellect or reason (‘aql) 
 Al-Ghazālī’ was concerned not only with reviving the Islamic disciplines but 
also with reforming society in a practical way. In his works he offers candid assessments 
of the roles of different groups in society. He come down hard on the generality of 
Muslim scholars, who he believed, are chiefly to blame for the social and moral themes 
away from their primary function of guiding the rulers and the commoners, and they are 
busy ingratiating themselves with the powerful and influential. They are moreover 
involved in petty disputes and have shut their eyes to real and pressing problems facing 
society. The rulers are autocratic and misuse the public treasury for their personal 
interests. Al-Ghazālī wrote letters to several sultans and viziers reminding them of their 
duties in this world and of accountability in the next. He also criticized the rich for their 
callousness and the poor for their superstitions and non-Islamic practices. 
According Al-Ghazālī the one who observes Islamic guiding principles in their 
economic activities will achieve the highest rank in the hierarchy of successful people, 
both in this world and in the hereafter. He offers the following guidelines: 
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 The seller should act as an Islamic follower with “correct” aim about his trade – 
i.e. to support himself and his dependents, and to acquire the means and strength 
of performing his religious duties. 
 While starting a business, he should also seek the fulfilment of socially obligatory 
duties (Farḍ al-Kifāyah). 
 His desire to be successful in material terms should not blind him against success 
in the hereafter. 
 He should not transact his business in a greedy manner. 
 He should refrain not only from clearly Ḥarām (prohibited) activities, but he 
should also be vigilant over all his activities, remembering at all times that he is 
accountable before Allah for all of them  
Moreover, Al-Ghazālī’s discourses on the important issue of Ribā are witnessed in his 
discussion on the functions of money (chapter 3). He emphasized that the exchange 
involving Ribā are prohibited because they involve violation of the nature of functions of 
money. Interestingly Al-Ghazālī does not discuss the issue of interest in relation to 
borrowing of money and lending thereof. To him charging of interest on money is 
contradictory to the primary functions of money i.e. a medium of exchange and as a 
measure of value.  
On the role of society in regulating the economic activities, Al-Ghazālī in his writings 
suggested on how the state should respond in issues related to economic issues in 
accordance with Shari’ah guidelines. He considers importance of the institution of state at 
two levels; first for the proper functioning of society’s affairs and governance; and 
secondly for the “fulfilment of Shari’ah -mandated connective obligations (farḍ kifāyah)” 
He categorically stated: 
State and religion are the inseparable pillars of an orderly society. The religion is 
the foundation and the sultan is its promulgator and protector. Any pillar without a 
foundation will be weak, and society will crumble. 
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Al-Ghazālī considers maintenance of peace and security as necessary conditions 
for economic progress and well-beings of the people. He recommends that state must 
adopt all necessary measures to establish internal law and order and to secure the state  
From external threats Al-Ghazālī stresses the state must adopt all necessary measures. He 
says: 
Army should be kept to defend the country and protect people from robbers; there 
should be a judiciary for settlement of disputes; there will be need for 
jurisprudence to control people through it. These are necessary government 
functions which can be undertaken by specialists only, and when they engage in 
these activities they cannot spare themselves for other industries and need support 
for their living. On the other hand people need them because if all people engaged 
in fighting the enemy, the industries will suffer and if military men engaged in 
industries for their livelihood the century would lack defenders and people will be 
victimized. 
On the basis of Islamic system of public finance, Al-Ghazālī identifies several 
sources, but he is critical of some sources as not being valid Islamically, and others which 
are consistent with Shari‘ah are not being utilized. Al-Ghazālī declares:  
The state finance in our time, the whole or most of it, is based on illegitimate 
(Ḥarām) sources, why so? They valid sources like Zakāh, S̩adaqāt, fal’ and 
Ghanīmah are non-existent. Jizya is found but collected with so many illegal 
methods. Apart from these, there are different kinds of taxes on Muslims: there 
confiscations of their properties, briberies, and all kinds of injustices. 
From the above brief discussion, one would be struck how Al-Ghazālī had envisioned 
such overarching socio-economic thought that still today’s bears quite relevance, more so, 
when the contemporary world has been engulfed in the economic imbalance; wide gap 
between rich and poor; between rural and urban societies that have far reaching 
implications on the all-round socio-economic development across the globe.  
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Literature Review: 
Since the very beginning, Western scholars on history of economic thought had tended to 
ignore the contribution of Muslim scholars in general and of Al-Ghazālī in particular to 
the subject. Similarly, there have been very few works, in English, from Muslim scholars 
on Islamic economic thought in general. Nevertheless, recent years have witnessed an 
increasing interest; a number of good works on the modern development of Islamic 
economic thought have come to fore which besides highlighting the foundational 
principles of economic thought in Islam, they have explored and examined the economic 
thought of medieval scholars such as Abu Yusuf (731-798), Ibn Khaldūn (1332-1406), al-
Maqrizi (1364-1442), Abdul Azim Islahi’s Contribution of Muslim Scholars to Economic 
Thought and Analysis (Jeddah: King Abdul Aziz University, 2005).  Al-Ghazali has 
received a special attention in some recent works—books and articles. Sheikh 
Mohammad Ghazanfar and Abdul Azim Islahi, Economic Thought of Al-Ghazali (Jeddah: 
King Abdul Aziz University, 2011), presents first of its kind, a groundbreaking work, 
focuses on Al-Ghazālī’s economic aspects of maṣliḥa (social utility); Paul Oslington, 
“Economic thought and religious thought: a comment on Ghazanfar and Islahi” (1995), is 
a critique of the 1990 ‘Al-Ghazālī’ paper, and the author argues that Ghazālī’s economics 
is essentially religious thought and nothing more; S.M. Ghazanfar and A.Azim Islahi, “A 
rejoinder to ‘Economic thought and religious thought” (published 1995), is also a 
response and argues that Ghazali’s economics is no more “religious” than that of some 
Latin-European Scholastics, most notably St Thomas Aquinas, and entirely consistent 
with the theological-philosophical debates of the age. 
Therefore, the present work seeks to investigate and study the Socio-Economic 
Thoughts of Al Ghazali (1058-1111 C.E). It is quite evident and true also that on the one 
hand the philosophical and mystical dimension of Al-Ghazālī’ has been explored at very a 
huge length, while as on the other hand his socio-economic aspect/dimension has been 
ignored if not fully but to a large extent as is evident in the literature review. Amid 
highlighting the socio-economic dimension of Al-Ghazālī, the current work, thereby, 
aims and endeavours to fill this gap. The present work comprises of four chapters 
excluding Introduction and Conclusion 
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 The First chapter titled “Socio-Political and religious Conditions of 11th Century Iran” 
highlights the political, social, religious, and educational conditions of the Muslims in 
Iran in the eleventh century. It examines the development of various social institution in 
the then three main Muslim centres—‘Abbasid’s, Seljuk’s and Fatimid’s. It also reflects 
on the religious and other allied subjects that were getting prominence during the period. 
Such as ‘Sufism’, ‘Ilm Kalām, Fiqh, Falāsifah etc.   
The Second chapter titled “Al-Ghazālī: Life and Works”, discusses in detail the life of 
Al Ghazali from birth to death. It touches the birth of Al-Ghazālī, his early life, and 
education. Moreover, amid mentioning some of his famous teachers and his famous 
pupils, the chapter also discusses his services as teacher and as a guide in Madrasa-i- 
Nizamiyyah, Baghdad. The chapter unravels his later life such as his stay at Damascus, 
Jerusalem, Hesron, Makkah and Madīnah. Moreover, his attachment and role with the 
rulers and Ulama of that period, religious path, and finally his illness and demise is also 
highlighted. The chapter also provide a list of his major works written in Arabic and 
Persian. 
The Third Chapter of the thesis is titled “Economic Thought of Al-Ghazālī”. While 
presenting his overall contribution in the Economic field, the chapter makes a critical 
assessment and appraisal of some of his prominent works on various aspects of Islam and 
Islamic Economics. It also gives a brief history about economics, and also highlights the 
primary sources of Islamic economics like Qur’ān and the Sunnah of the Prophet 
Muḥammad (ﷺ), and the secondary source like fiqh. Discussing the great Muslim thinkers 
of that time who had contributed to the field of Islamic economics, the chapter also 
defines, among other things, Rules of Economic Activities, Trade, Exchange and Market, 
Barter System, Values and Ethics, Functions of Money. Besides, it also explains the 
concept of Riba (Usury) in Islam especially in the light of Qur’ān and Ḥadīth, with a 
special focus on the approach of Al-Ghazālī on this crucial issue. 
Chapter Four of the thesis titled “Socio-Economic Thought of al Al-Ghazālī”, discusses at 
length the fundamental principle of Islamic society. Investigating the purpose of Islamic 
Shari‘ah in the society, the chapter throws light on Al-Ghazālī’s standpoint and opinion on 
the concept of Maṣliḥa  wherein he points out three aspects of Maṣliḥa in a hierarchical 
form which are: necessities (ḍarurāt), conveniences or comforts (ḥajāt), and refinements or 
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luxuries. Moreover, the chapter also traces out, inter alia, the Role of the State in the 
Society, Al-Ghazālī’s Guiding Principles for Rulers, Public Finance and Sources of 
Revenue (Ghanīmah, Sadaqah, and Fay’).  In the concluding pages, the chapter amid 
focussing on the concept of justice discusses the topic of public expenditure vis-à-vis the 
views of al Al-Ghazālī.  
Research Methodology 
The methodology adopted in the current study is historical and analytical. The study has 
been largely conducted on the primary sources. These include the original works of Al-
Ghazālī. In addition to primary sources a lot of material from the secondary source like 
books, journals, online articles and other sources has also been consulted, to analyse the 
facts in a comprehensive way to reach the conclusion.  
  
 
 
CHAPTER ONE 
 
Socio-Political and 
Religious Conditions of 
11th Century Iran 
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Introduction 
Iran, officially the Islamic Republic of Iran, in south-western Asia, located on the 
north-eastern shore of the Persian Gulf.1 It covers 628000 square miles in area. Alburz 
and Zagros are two major mountain ranges which cover about 50 percent of the entire 
land. The Caspian Sea in the north, Persian Gulf in the south, Iran shares borders in north 
with the Republic of Armenia, Azerbaijan and Turkmenistan; in the east with Afghanistan 
and Pakistan; and in west with Iraq and Turkey.2 The capital of Iran is Tehran near the 
Caspian in the north. Iran’s population is estimated at 65.8 million (2008), with an equal 
divide between men and women. Iran is a multiethnic and multi religious country with an 
89 percent Shī‘ī Muslim majority. Sunni Muslim makes up 9 percent of the population, 
mostly Baluchis and Kurds. The remaining 2 percent are Zoroastrian, Jewish, Christian 
and Bahāh’ī. The major language spoken is Persian (Fārsī), an Indo-European language. 
The Overall Condition of Islam in Iran 
 During the 7th and 8th centuries, large numbers of Arabs began settling in these 
newly occupied regions, particularly in the wealthy province of Khurasan, and converted 
Persian elite and nobility became ‘‘clients’’ (mawālī) of various Arab tribal networks. A 
concerted taxation system emerged whereby mawālī Persian administrators established 
and maintained registers of taxation (dīwān) on behalf of the Muslim governors and 
military elite in urban settlements and rural garrisons. However, the Umayyad caliphate—
based in Damascus— was unsympathetic to complaints from classes of Persian mawālī 
who found themselves not only shut out of elite Arab political circles but were also being 
forced to charge both Muslim and non-Muslim canonical taxes on the Persian population. 
This regional resentment made Iran, particularly Khurasan, fertile propagandistic terrain 
for the panoply of Muslim groups who openly challenged and berated the Umayyad rulers 
on the basis of venality, corruption, and irreligiousness. The most successful of these 
were led by Abu Muslim in the mid-eighth century, who championed a revolution against 
the Arab/Syrian-centric Umayyad dynasty and the establishment of a ruling household 
whose origin was ideologically and genealogically more palatable. This was a revolution 
supported by a coalition of groups: disgruntled Arab tribesmen in the East, proto-Shī‘ī 
groups, mawālī Persian administrators, Persian Dihqāns, and Khurasani peasants and 
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troops. The successive establishment of the Abbasids in (750 CE), and their relocation of 
the capital to Baghdad (built near the former Persian Sasanian capital of Ctesiphon) was a 
profound development for Persian political and administrative culture during the 
medieval period. 
The epicentre of Arab-Islamic civilization in the 9th and 10th centuries was 
definitely Baghdad. The greatest claim to fame of early medieval Baghdad was its 
sponsorship and promotion of extensive translations into Arabic of Greek, Syrian, 
Pahlavi, and Sanskrit treatises on philosophy, logic, astronomy, mathematics, medicine, 
and political philosophy. This transmission was to some extent influenced by a number of 
Persian scholar–bureaucrats who were able to combine their extensive training in Arabic 
with their Pahlavi roots to translate a number of Sasanian works that were, in fact, 
translations of much older Greek sources that had made their way to Iran during the 6th 
reign of Nawshīrvān. Concurrent with this was the rise of courtly shu‘ūbiyā literature, 
whereby non-Arab Muslims, including many Persian literati, used formal Arabic 
rhetorical poetry to lionize and praise non-Arab traditions in the face of Arab cultural 
domination. This sense of independence often took militaristic manifestations, and we 
find a number of hybrid Shī‘ī Zoroastrian revolts, such as those by Sunpad in Nīshāpūr, 
Babak in Azarbaijan, and Ustad Sis in Baghdad, plaguing the ‘Abbasid caliphate in the 8th 
to 10th centuries. 
At the beginning of the age of al-Ghazālī, Islam was spread across three 
continents. The Arab Peninsula, the Levant, Mesopotamia, the Persian Plateau, Northern 
Africa and Andalus (Muslim Spain) formed Dār al-Islām at that time. However, the 
frontiers of Islam kept changing slightly over the age. Muslims gained new strategic 
lands, while losing other valuable ones, as shall be demonstrated shortly. Over this age, 
Islam was noticeably in a complex, diverse and changing condition, to the extent that 
making any sweeping generalization here may create an unbalanced picture of that age. 
The classical Muslim society with its dominant purely Arabic-language culture under the 
uniting umbrella of the magnificent caliphate had changed into a diverse society, both 
linguistically and culturally3, which was ruled by multiple independent “governments” 
with no single uniting political force. On one hand, there were clear symptoms of decline 
in Islam, and the Muslims, generally speaking, were suffering from fundamental 
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weaknesses; in the words of Hillenbrand, they “were living through exceptionally 
turbulent times.”4 On the other hand, there were, at the same time, particular elements of 
prosperity and strengths, and overall the Muslim Ummah was still, as Hodgson put it, 
certainly the most widely spread and influential on the globe.”5 To better understand the 
complex condition of Islam in the age under study, and to gain a balanced picture of that 
age, an extended overview is necessary.  
The Political background  
Al-Ghazālī lived in a time of completely new political order compared to the earlier 
classical Abbasid era. By the birth of Al-Ghazālī, the Abbasid Caliphate had already been 
suffering from political breakdown. There was no single political power ruling the whole of 
Islam at that time. As an alternative, the Islamic Ummah was ruled by various individual 
local “governments.” Furthermore, the Caliphate had been challenged by the competing 
Fatimid Caliphate in Egypt based on Ismā‘īlism and which had been receiving 
advantageous support from the Ismā‘īlī Shiite all around Islam, but this enemy Caliphate 
suffered from warning sign of weakness during the age of Al-Ghazālī.  
Whereas the early part of the age of Al-Ghazālī witnessed the rapid rise of the 
Seljuk and Almoravid dynasties, towards the end of the same age they started to decline. To 
adequately understand the changing political setting of that age, an overview on the status 
of the Caliphate and the provincial “governments” of the time is presented under the 
following sub-headings. 
The Abbasid Caliphate 
Al-Ghazālī lived through the reigns of three successive Abbasid caliphs: al-Qā’im Bi-
amr-Allāh, 6 al-Muqtadī Bi-amr-Allāh,7 al-Mustazhir Bi-Allāh.8 During the reign of al-Qā’im, 
to begin with, the Caliphate suffered from a dramatic decline and its centre experienced a 
state of disorder for a while. Moreover, the Caliph himself was debased to the extent that he 
was imprisoned for a period of time by the commander and chief of the army of Baghdad, 
Arslān al-Basāsīrī.9 As the populace inclined towards al-Basāsīrī,10 a rebellion took place 
during which the harem of the Caliph was entered without permission and the Caliph’s palace 
was plundered.11 From the time of al-Basāsīrī’s revolutionary movement in Baghdad, the 
name of the Abbasid Caliph was replaced by the name of the Fatimid Caliph in the Friday 
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khuṭbah and in the coins struck.12 This ignominious fall from power of the Abbasid Caliph did 
not end until al-Basāsīrī fled Baghdad in 451/1059 as the first great Seljuk Sultan Tughril-
Beg, responding to an appeal for help from the Caliph al- Qā’im,13 marched into Iraq, with no 
other thought but, as Ibn al-Athīr reported,14 to restore the Caliph to his Court. To a 
considerable extent, the Caliph al-Qā’im was rehabilitated by the Sultan Tughril-Beg who 
initially regarded the Caliph, from whom he had obtained a valuable legitimacy of his rule,15 
as his master and treated him with great respect on various occasions.16 The Caliph in turn 
was so pleased with him to the extent that he placed him in control of all the lands that were 
under the Caliph’s authority and addressed him as Malik al-Mashriq wa-al-Magrib (The King 
of the East and West).17 In addition, to cement his relationship with the Sultan, he married his 
niece.18 Nevertheless, great tension developed shortly between the two. Some of Tughril- 
Beg’s actions disturbed and offended the Caliph. Moreover, the actual control in Iraq, 
including Baghdad—the hometown of the Caliph and the centre of the Caliphate—passed 
within a couple of years into the hands of Tughril-Beg and thus the power of the Caliph 
became very limited, even in the purely Caliphate responsibilities, such as the administration 
of the revenues of Iraq. On one hand, the spiritual dominion of the Caliph al-Qā’im became 
wider19 
During the reign of Tughril Beg’s successor the Sultan Alp-Arslān (455A.H/1063C.E/ 
465A.H./1072C.E.) who succeeded in occupying new lands in the name of the Abbasid 
Caliphate. In return, the Caliph bestowed on the new Sultan the honorific titles ‘Aḍuḍ al-
Dawlah (the Strong Arm of the State) and Ḍiyā’ al-Dīn (the Light of the Religion).20 
Furthermore, the cordial relation between the two was strengthened to a certain extent when 
the Caliph’s son and heir apparent, al-Qā’im, married the Sultan’s daughter in (464A.H/1071-
2 C.E.).21 On the other hand, the new Sultan gradually interfered in the Caliphate’s affairs to 
the extent that he dared to appoint Caliph Officers without the knowledge of the Caliph and 
even without paying attention to his annoyance. Following the death of the Caliph al-Qā’im, 
the Caliphate in al-Muqtadī’s days, as Ibn al-Athīr states, became greater than it had been 
before. New strategic and valuable lands were occupied by Malik-Shāh—the Seljuk Sultan 
who succeeded Alp-Arslān—and came under the spiritual dominion of the Caliph al-Muqtadī. 
To a Certain extent, al-Muqtadī was honoured by the Sultan Malik-Shāh, but he also was 
eventually intensely annoyed by the growing control and interference of the Sultan and 
his officials in the Caliphate’s prerogatives. During the reign of al-Mustaẓhir, the 
Caliphate experienced very difficult times; yet, as Muir puts it, “whether in the history of 
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the fanatical strife at home, or of the Crusade Christians in the Syrian lands, the Caliph’s 
name is hardly ever noticed.”22 In addition, he, as well, experienced disturbance by the 
Seljuk’s similar to that in his father’s days, but to a relatively lesser extent, due to the 
conflicts which occurred among the Seljuk’s themselves during his reign. It is important to 
bear in mind though that these serious tensions between the Abbasid Caliphs and the Seljuk 
Sultans did not, as precisely noted by Huart, “…have its roots in religious questions but was 
of a personal nature. The Seljuk’s always regarded the office of the Caliphate as the 
highest authority of the whole Islamic Ummah, and thus, as Sunni military leaders loyal 
to the Abbasid Caliphate, they were religiously responsible for defending it. Although the 
Abbasid Caliphate had lost its classical fame by the time of Al-Ghazālī, the Caliph of the 
time continued to exercise some power and authority, though it was limited, and seems to 
have been mostly symbolic or prestigious. The Caliph, for instance, was still responsible 
for appointing the Caliphate officials such as Qāḍī al-Quḍāh (the Chief Jurist). Moreover, 
he continued to be considered a political legitimize for the independent local rulers. In 
order for the position of any ruler to be considered legitimate in a particular province, and 
thus be supported by both the general public and the ‘ulamā’, the ruler had to be 
accredited by the Caliph of the time. This explains the determination of the rulers of that 
time to receive such legitimacy. As an upholder of the Sharī‘ah and within his power—
regardless of how limited it was—the Caliphs of the time also attempted to combat some 
aspects of fasād that appeared in their reigns. He also prohibited the outflow of waste 
water from bathhouses into the Tigris, and made their owners dig pits for the waste 
water.23 The caliph’s officials of the time also played certain administrative roles. 24   
The Seljuk Sultanate 
The Great Seljuk’s (1038 - 1194 C.E) were a division of the Qiniq clan of Oghuz 
Turks, from the steppes north of the Aral Sea (lake in Central Asia). Initially, in the 
service of Qarakhanids of Transoxiana, they belonged to the leading tribe of the Oghuz 
Turks, and adopted Islam around (960 C.E) under their tribal leader named Seljuk. The 
Seljuk’s came to reign over Afghanistan, Persia, Eastern Anatolia, Iraq, Syria, and on the 
Arabian Peninsula from (1038-1194 C.E). Seljuk’s grandsons, Tughril (1038-1063 C.E) 
and Chaghri (1038-1060 C.E), divided the territory into Eastern-half centred around 
Marw and the Western-half with Isfahan being the focal point. Subsequently, these 
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became the main centres of their political power in Persia. The Sultan Alp-Arslan himself 
successfully mounted daring raids into the Byzantine Empire. A year after his accession, 
Alp-Arslan campaigned in Armenia, capturing its old capital, Ani, and other key 
Armenian cities from their Byzantine garrisons. In addition to expanding his Sultanate by 
conquest, Alp-Arslan succeeded in making some rulers of the time give allegiance to him. 
During the reign of the forceful Sultan Malik-Shah (1072-1092C.E), the Seljuks 
further expanded their frontiers by conquering new strategic lands including al-Hijaz, 
Yemen, Samarqand, and Kashghar. 25In this reign also, Sulym.n b. Qutalmish, a distant 
cousin of Malik-Shah, succeeded in making new conquests in Asia Minor, capturing 
Byzantine cities as far as the shores of the Sea of Marmara, and founding a Seljuk 
dynasty in Anatolia with its capital at Nicaea in about (470A.H/1077C.E). 
Despite their remarkable expansion, the Seljuks had various internal weaknesses, 
some of which were inherent in their Sultanate system. As Klausner rightly pointed out, 
“the tendency toward internal quarrels and the division of the imperial territory into petty 
principalities during the Seljuk period may be considered a basic weakness of the empire 
and a major cause of its demise.”26 Internal disputes over supremacy among the Seljuk 
emirs occurred frequently throughout Seljuk history, including the period of the Great 
Seljuks. 
Beside their internal weaknesses, the Seljuks faced some very serious external 
threats. One of the biggest threats was the Christian Byzantine counter-attack. This began 
in (1069-70 C.E)  when the Byzantine Emperor, Romans, attacked Manbij in al- Shām 
with a large army, plundering its territories and killing its inhabitants, but because of the 
serious lack of provisions he returned to his home lands.27 In the following year, he 
marched again with a vast heterogeneous army, but this time eastward, aiming first to 
reoccupy Armenia,28 which had been recently conquered by the Seljuks. 
The Seljuks, however, responded well, though temporarily, to this external threat. 
As soon as he received the news of Romans march, the awe-inspiring Sultan Alp- Arslān 
announced jihād against the Emperor and hurried with relatively small troops to confront 
this grave threat immediately.29At Malazgirt, the two armies clashed in a decisive one-day 
battle on Friday, (19/8/1071 C.E) , ending with a bitter defeat for the Byzantine army, and 
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the capture of the Emperor Romans himself, who was treated honourably and kindly by 
the Sultan, who freed him for a ransom, the release of all Muslim prisoners in the 
Byzantine Empire, and a promise of military support whenever needed. 
Although this historic victory of the Seljuks, as Runciman put it, “was the most 
decisive disaster in Byzantine history,” it did not put an end to the Byzantine danger. It 
only provided a temporary protection of the Seljuk frontiers and removed the threat of a 
possible alliance between the Byzantines and the Fatimid’s. 
The Seljuk dynasty was emotionally involved with two men, Nizam al-Mulk and 
al Ghazali, perhaps the greatest statesman and the greatest theologian, respectively, of all 
time. Nizam al-Mulk (1018–92 C.E) was the driving force behind the Seljuk regime at the 
height of its power. He helped to shape Seljuk policies in every field and was the architect 
of much that was distinctive about the regime.30 The period became known as the 
destined reign of Nizam his family held office under the Seljuk s for two generations after 
him. Educated as a Shafii Jurist at Nishapur, Nizam followed family tradition in serving 
the Ghaznavids. He was appointed vizier by Alp Arslan (1055C.E), and then given 
responsibility for Khurasan (1059–63C.E), and finally appointed chief vizier. He 
accompanied Alp Arslan on his many travels and campaigns. By the time Alp Arslan was 
assassinated (1073 C.E), Nizam had already secured the succession of Malik Shah as sole 
heir. Nizam played a formative part in the establishment of the judicial, fiscal and 
administrative structures that remained operative in Persia down to the nineteenth 
century; and in the development of the socio-economic infrastructure, including secure 
communications. Conceivably his most important political initiative was the provision of 
funds for the foundation and running costs of madāris in every major city, including the 
Nizamiyya at Baghdad built (1065–67C.E); in which education was free. His aim here 
was to train secretarial staff, and Aulama capable of countering Ismā‘ilī propaganda; 
indeed, to bring about ‘a Sunni political, cultural and intellectual revival. 
Nizam masterminded Seljuk religious policy and left his mark on the religio 
political order. He has supported, and encouraged the sultan to support, Sunni orthodoxy 
and the Abbasid Caliphate. This would, in his view, both promote true religion and 
underpin the authority of the Seljuk s. A Seljuk Abbasid alliance had already been formed 
when Tughril sought the Deputy’s recognition for his conquest of Nishapur and eastern 
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Iran, for which he was rewarded with the title ‘the mighty Ruler (al-Sultan al-Muazzam)’. 
When Tughril arrived in Baghdad (1055 C.E), he was acclaimed by the reformist Deputy 
al-Qa’im as ‘King of East and West’. Alp Arslan was given the titles ‘Trusted Son’, 
‘Strong Arm of the Destined Rule (Adud al-Daula)’, ‘Light of Religion’. Nizam cemented 
good relations with al-Qa’im through the marriage of two of his daughters to the sons of 
the Deputy vizier. When relations between Malik shah and the Caliph decline (1080–
85C.E), Nizam took matters in hand, went to Baghdad in person, and attended the 
wedding of the Deputy to Malik shah’s daughter.31  
Educational Development during Al-Ghazālī’s Period  
During the Seljuk period a network of Madrasas (Islamic colleges) was founded, 
capable of giving uniform training to the state’s administrators and religious scholars. 
Among the many Masjids built by the sultans was the Great Masjid of Iṣfahān (The 
Masjed-e Jāmeʿ). At that time religious education became a branch of learning in its own 
right, with some teachers specializing in the Qur’ān, theology and jurisprudence, while 
others studied Arabic language, literature and history. There are two major types of 
Islamic educational institution; elementary Qur’ānic schools (Maktab) and higher 
religious schools (Madrasa). Elementary Qur’ānic schools emphasized memorization of 
The Quran in Arabic, reading and writing. Madrasa were endowed residential colleges 
that thought Qur’ānic exegesis, Ḥadith, jurisprudence, Theology, Arabic grammar and 
logic. The study circles also grew in number and quality during this period, forming the 
nuclei of what were to become the Madrasas, colleges intended for adults who had 
already received their primary education in private schools or Masjids. 
 Many Madrasa were built by the saljuq rulers, by their ministers and others. 
Nasir-I kehusrau related that a Madrasa was being built in Shawwal 437A.H/1046 C.E by 
order of Tughril Beg, in Nishapur ;Chaghri Beg Daud founded a Madrasa in Mrve, Alp-
Arslan in Baghdad , Muhammad b.Malik shah in Isfahan and Tughril b. Muhammad in 
Hamadan. But the most famous Madrasa however, were those founded by Nizam al 
Mulk, and they were known as Madrasa Nizamiyah. The best one of in Baghdad, which 
was opened in Dhul Qada 459.A.H/1067 C.E.32 There were also Nizamiyyah in Nishapur, 
In Amul, Mosal Herat, Damascus, Jazirat Ibn Umar, Balkh, Ghazna, Marv, and Basra 
.these were probably not all founded by Nizam Al Mulk as a private individual, but were 
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at least partly paid for and endowed by the royal revenue of which he control. Other 
emulated him in the building of such schools. Sharaf a Mulk, Malik Shah’s Mustaufi, 
built a Madrasa in Baghdad in (459A.H/1067-7C.E) its constructed began after work on 
the Nizamiyyah had started; through it appears to have been inaugurated before the 
Nizamyyah. Sharaf al Mulk also built a Madrasa in Marv. Taj al Mulk Abu’l Ghanaim (d. 
Moharramm 486A.H/1066C.E), Niza al Mulk’s rival who succeeded him in the vizierate, 
founded the Tajiyya Madrasa in Baghdad. The building began in (480A.H/1087-8C.E) 
and the inauguration took place two years later. Many of the Amirs also built Madrasas. 
Thus Khumar-Tegin, who was in the service of Tutush b. Alp-Arslan, built a Madrasa in 
Baghdad and called it after his master, Muhammad b. Yaghi-Siyan (d.501A.H/1107C.E) 
built a number of Madrasas in his iqta in Azarbaijan. Several existed in Fars, including 
the one built by Ala-al-Daula in Yazd in (513A.H/1119-20C.E). Jamal al din Iqbal, the 
Jandar, founded one in Hamadan. There were also Madrasas founded by women, such as 
Zahida khatun, wife of the Amir Boz-Aba, built and endowed one in Shiraz. 33 
       Many of the Madrasa were founded for the followers of a particular sect; sometime 
for a particular scholar. Nizam al Mulk, who was himself a Shafi‘ī. Laid down that the 
Mudarris, Wāiz, and librarian of the Nizamiyyah in Baghdad should be Shafi‘ī. The 
teaching programme of the Nizamiyyah of Baghdad comprised the Qur’ān, Ḥadīth 
(tradition of the Prophet) fiqh (jurisprudence) according to the Shafi‘ī sect, Kalām 
(Scholastic Theology) according to Ash‘arī doctrine Arabiyya (Arabic language and 
literature), Adab (Belles letters) Riyāḍiyyah (Mathematics), and farā’iḍ (laws of 
Inheritance). It is possible that Nizam al-Mulk first made general the practice of 
establishing allowance for the students (Tulbā’) of the Madrasa and the stipends for those 
teaching there. 34 
The head of the Madrasa, the Mudarris, was in charge of its affairs and 
responsible for the general conduct of the students, some of whom, like some of the 
teachers, appear to have been organized in guide. Both students and teachers lived in the 
Madāris. Frequently, the Mudarris held some other office also, such as that of Qād̩i or 
khatīb (preacher) his tenure of office varied; it was normally for life except in the 
Nizamyyah. The office of the Mudarris in the large Madāris was one of the important, 
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and if he holder had a reputation as scholar, student would come from great distance to 
study under him.35 
The Fatimid Caliphate 
The existence of the Fatimid Caliphate clearly exemplified the serious problem of the 
political disunity of Muslims during the time of al-Ghazālī. By completely rejecting the 
authority of the Abbasid Caliph and adopting the name of Caliphate, the Fatimid Caliphate 
broke the symbolic political unity of the Muslim Ummah. According to the Fatimid’s ideal, 
however, the adaptation of the name of Caliphate was a dream to restore the Muslim unity.36 
Although the Fatimid Caliphate was an outcome of an Ismā‘ilī da‘wah (religious preaching), 
it was not meant to be a state representing the Ismā‘īlīs only, but all Muslims, a dream which 
never became real. Being based on the Ismā‘ilī’s tradition, the legitimacy of the Fatimid 
Caliphate was always challenged. The Fatimid’s claim of being descendants of the daughter 
of the Prophet, Fatimah, and her husband ‘Ali  ُﮫْﻨَﻋ ُ ﱠ ا َﻲِﺿَر, the cousin of the Prophet ﷺ, through 
Ismā‘īl son of Ja‘far al-Ṣādiq—on which the Fatimid’s relied in legitimizing their authority—
was denied by their opponents. Furthermore, the claimed origin of the Fatimid’s is wrapped 
with uncertainty, for several different genealogies are found in the sources, even those of the 
Ismā‘īlīs. The Sunni historians, with very few exceptions, refer to the Fatimid’s as ‘Ubaydīs, 
connecting them to ‘Ubayd-Allāh al- Mahdī, the first Fatimid Caliph. 
The Fatimid Caliphate was a real challenge to the Abbasid Caliphate. However, the 
extent of this challenge was reduced by the rise of the Seljuks who, being ideological and 
political enemies of the Fatimid’s, displaced the Fatimid’s from a number of their former 
provinces, as shown above. Similarly, more Fatimid provinces came under other different 
authorities. As a result, the dominion of the Fatimid’s became very limited. Other than Egypt 
itself, and with the exception of temporary recognition in some lands, only Yemen, under the 
dynasty of the Sulayhīs, remained loyal to the Fatimid Caliphs, before it was also conquered 
by the Seljuk’s in (485A.H/1092-93C.E). 
In addition to its shrinking threat, the Fatimid state suffered from serious challenges 
during the age of Al-Ghazālī. One of these challenges was the shaky loyalty of the leaders of 
the state. There were incidents of unfaithfulness of some leaders in the Fatimid state even in 
Egypt itself. 
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The most serious challenge for the Fatimid state was the disorder in Egypt itself for a 
period of time. A major cause for this was the very terrible seven years’ famine (1065-
1072C.E), which exhausted the resources of the state. The military disturbance contributed 
much to the disorder. Among the Fatimid troops, which consisted of soldiers of different 
origins, including Berbers, Turks, Daylamīs, and Sudanese slaves, there was always a feeling 
of jealousy and hatred. This feeling provoked battles between the troops on some occasions, 
as in (454A.H/1062 C.E and 459A.H/1067.E). 
The insecurity of the viziers, which generally speaking the Fatimid vizierate, seems to 
be another cause for the disorder in Fatimid Egypt. There was continual coming and going of 
viziers between (454A.H/1062C.E and 466A.H/1074C.E). Another serious challenge faced 
the Fatimid state was its loss of the support of the Ismā‘īlī “diaspora” resulting from the 
Nizārī schism. The death of the Fatimid Caliph al-Mustansir in (487A.H/1094C.E), who had 
reigned for fifty-eight years, provoked a deep split between the Ismā‘īlīs over the succession 
to the imāmah. 37When al- Mustansir’s youngest son Ahmad was raised to the throne and 
given the title of al- Musta‘lī by the Fatimid Vizier al-Afzal, his eldest brother Nizār, who had 
been originally nominated by his father as successor, rose in revolt. However, this was 
suppressed and consequently Nizār was put in prison. As a result, the imāmah of al- Musta‘lī 
was accepted by the majority of the Egyptian Ismā‘īlīs, many in Syria and all of the Yemeni 
Ismā‘īlīs, while the Persian and some Syrian Ismā‘īlīs were in favour of Nizār, refusing the 
Imāmah of his younger brother. 
In spite of the above symptoms of decline, the Fatimid state “enjoyed great 
prosperity.” In addition, the Fatimid Caliphs of the time, namely al-Mustansir who was the 
richest among the Egyptian caliphs, lived extreme luxurious life.38 With regard to the 
Fatimid administration, the actual power was mainly not in the hands of the caliphs. This 
was partially because the three consecutive Fatimid caliphs of the time were placed on the 
throne while they were in tender age. As a result, there was usually a regent who acted on 
behalf of the caliph and maintained great power. This led to the interference of women in 
government, which was an evident feature of the Fatimid state. 
The Movement of the Bātinīyah 
The name of the Bātinīyah was very perceptible during the age of Al-Ghazālī, not 
only in the political field, but also in the religious and intellectual circles. Among the various 
appellations given to the Ismā‘īlī sect 39 over different ages, “al-Bātinīyah,” according to al-
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Sharastānī (d.548A.H/1153C.E), was the most popular one, particularly in Iraq. The reason 
behind this appellation is explained by Al-Ghazālī himself as follows: 
 
They were thus named simply because of their claim that the zawāhir [pl. of 
zāhir: exoteric meaning] of the Qur’ān and the Traditions have bawātin [pl. of 
bātin: esoteric meaning] analogous, with respect to the zawāhir, to kernel with 
respect to the shell; and the zawāhir by their forms instil in the ignorant and 
foolish clear forms, but in the view of the intelligent and discerning they are 
symbols and indications of specific truths.40 
Another name for this sect which is worth mentioning is al-Ta‘līmīyah, so called because, as 
Al-Ghazālī explains, “the basis of their doctrine is the cancellation of Alra’y (Individual 
Reasoning) and the invalidation of the exercise of intellects and the call to men to al-ta‘līm 
(Instruction or Learning) from the infallible Imām.”41 This name, according to Al-Ghazālī, 
was the most appropriate in his time because the contemporary Bātinīs emphasised this idea 
in their propaganda. In the age of Al-Ghazālī, the movement of the Bātinīyah was greatly 
stimulated by the activity of Hasan al-Sabāh (d. 518A.H/1124C.E) who travelled widely in 
Persian regions, acting as a missionary and thus winning numerous partisans. This activity 
transformed into a widespread dangerous revolt in Al-Ghazālī’s age, when the followers of 
al-Sabāh carried out assassination missions in various regions, targeting particularly active 
Sunni political officials and ‘ulamā’ alike.42 
 
 
 
The Religious-Intellectual Condition: 
Despite the political disintegration of the Islamic state in the fifth/eleventh 
century, there was striking intellectual productivity in various provinces of Islam,43 each 
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of the provincial “governments” at the time was keen to have its own Madrasas, ‘ulamā’, 
men of letters and poets. Associated with the productivity in the intellectual life, however, 
there were intellectual disputes among various schools of thought. The purpose of the 
present section is to shed some light on the main features of the religio-intellectual life of 
the time, by outlining the major religious movements and intellectual trends. This is in 
preparation for discussing Al-Ghazālī’s life and thought. Since it is important to bear in 
mind the background of these movements and trends, their development prior to the age 
under study will be briefly mentioned.  
Sufism during Seljuk Period:  
Before al-Ghazālī’s hold for Sufism,44 it had gradually gone through a number of 
phases. It had started as merely various notable and influential trends of asceticism (zuhd), 
scrupulousness (wara‘) and devotion to divine worship (‘ibādah) as represented by a 
number of ascetic Muslims45 in the first/seventh and second/eighth centuries. However, it 
was only during the second/eight century, in which worldly aspirations increased among 
Muslims, compared to the earlier generation, when the name mutasawwifah or sūfiyyah, 46 
which stands for the advocates of Sufism, was especially given to those who aspired to 
divine worship.47 With the emergence of purely Sufi works during the third/ninth century,48 
Sufism transformed to “a complex theory of the mystical discipline, and thereafter to a 
highly developed theosophy.”49 Thus, this marked the formation of Sufism as a distinct 
Islamic discipline,50 called ‘Ilm al-Tasawwuf (the knowledge of the Islamic Mysticism) or 
as more precisely sometimes called ‘Ilm al-Bāṭin (the knowledge of the inner self) as 
juxtaposed with ‘Ilm al-Zāhir (the perceptible knowledge). In this phase, two distinct 
trends appeared within Sufism.51 The first was a moderate trend, largely ethical in nature, 
represented by Sufis who attempted to justify their tasawwuf in the light of the Qur’ān and 
the Sunnah. The second trend, which tended to be philosophical,52 was exemplified by 
extreme Sufis who gave utterances of their claimed very intimate experiences which 
became known as shatahāt53 (ecstatic utterances). This extreme trend is usually linked 
with54 both Abū Yazīd al-Bistāmī (d. 234A.H/848C.E or 261A.H/848C.E),55 who is 
reported to say “subhānī, subhānī”56 (praise be to me, praise be to me), and al-Husayn b. 
Mansūr al-Hallāj, who was executed by the authorities in (309A.H/922C.E) due to his 
shatahāt, though their ecstatic utterances, as stated by Knysh, “varied considerably and 
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represented two distinctive types of mystical experience.”57 It has been widely argued that 
during this phase some foreign or un-Islamic elements penetrated into the Islamic tasawwuf 
as is particularly evident in the slayings of the extreme Sufis.58 Farrūkh, for example, lists 
four sources of such elements: Greek philosophy, Indian religions, Christianity and even 
Chinese philosophy. However, such link between the Islamic tasawwuf and foreign sources 
has been questioned.59 
During the late fourth/tenth and early fifth/eleventh centuries, the movement of 
Sufism entered a third phase in which the Sufi tradition developed considerably with the 
appearance of various Sufi literature covering all the key aspects of ‘Ilm al- 
Tasawwuf.60A notable example of the Sufi works representing this phase and which 
became classical and original references for the later Sufis are the following:61 
1. Kitāb al-Luma‘ fī al-Tasawwuf (The Book of Flashes) by Abū Nasr al-Sarrāj 
(d. 378A.H/988C.E); 
2. al-Ta‘arruf li-Madhhab Ahl al- Tasawwuf (An Introduction to the Sūfī 
Doctrine) by Abū Bakr al-Kalābādhī (d. 380A.H/990C.E); 
3. Qūt al-Qulūb (The Nourishment for the Hearts) by Abū Tālib al-Makkī (d. 
386A.H/996C.E); 
4. Tabaqāt al-Sūfiyyah (Generations of the Sūfīs) by Abū ‘Abd al-Rahmān al- 
Sulamī (d. 412A.H/1021C.E). 
Towards the end of this phase, there was a sort of decline in the originality of 
Sufism, as witnessed by the distinguished Sufi of the fifth/eleventh century, Abū al- Qāsim 
‘Abd al-Karīm al-Qushayrī (d. 465A.H/1072C.E). In his very famous Sufi book, al- 
Risālah (the Epistle) which was completed in (438A.H/1046C.E) as mentioned in his 
introduction,62 he sadly describes this phenomenon by stating that most of the earnest (al-
Muhaqqiqīn) Sufis had eventually vanished.63 Moreover, he records his sorrowful 
observation of the rise of pretend Sufis who “claim that the secrets of the Oneness have 
been unveiled to them and that they have been freed from human rules. 
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Falāsifah during Seljuk Period  
By the second half of the eleventh century, the activity of the falāsifah in Islam 
had already taken the shape of an intellectual school. Its foreign seeds had been sown in 
the productive Islamic soil through Arabic translation64 of Hellenic philosophical works, a 
process which was seriously developed during the reign of the ‘Abbāsid Caliph al-Mansūr 
(137/754-159/775) and then it was thoroughly progressed during the reign of al-Ma'mūn 
(198//813-217/833).65 The predecessor of the school and “the earliest systematic central 
character of Hellenism”66 was al-Kindī (d. c. 256/873), who is called the faylasūf al-‘Arab 
(philosopher of the Arabs) and is said to have effectively participated in the translation 
process. 67He was followed by a number of adherents of Greek philosophy who 
participated considerably in the development of falsafah in Islam, namely al-Fārābī (d. 
339A.H/950C.E), and Ibn Sīnā (d. 428/1037) Since the early stages of the emergence of 
this school, there had been an ongoing conflict between the falāsifah and the 
mutakallimūn, particularly the Ash‘arīs, who were engaged in refuting numerous 
philosophical theories which they found incompatible with Islamic doctrine. 68Some of 
the falāsifah in their turn had attempted seriously to reconcile between falsafah and Islam. 
This, however, had not resolved the serious disagreement between the two parties, which 
seems inevitable because, Despite the attack of the mutakallimūn, falsafah continued to 
be influential during the age under study, particularly among educated Muslims, to the 
extent that a group of them, as Al-Ghazālī himself sadly observed in his time, abandoned 
all the Islamic duties as a result of being influenced by the falāsifah.69 What intensified 
such influence of the falāsifah, according to Al-Ghazālī, were the weak arguments of 
those who opposed them.70This is why he criticized the approach of the mutakallimūn, 
before him, in refuting falsafah by stating that what they had to say in their books “…was 
nothing but obscure scattered remarks, patently inconsistent and false, which could not 
conceivably hoodwink an ordinary intelligent person, to say nothing of one familiar with 
the subtleties of the philosophical sciences.”71 At the same time, he criticized those who 
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presumed that the way to defend Islam from the ‘evil’ of falāsifah was to reject all their 
sciences.72 Moreover, he argued that none of the 'ulamā had directed his endeavour to 
fully and deeply grasp falāsifah in order to be eligible to undertake the task of refuting its 
unsound elements. To fill this gap, Al- Ghazālī composed his book Tahāfut al-Falāsifah 
(The Incoherence of the Philosophers) which is a thoroughgoing refutation of particular 
metaphysical theories of ancient philosophers, after achieving “a profound knowledge of 
the doctrine of his opponents,” as is evident in his book Maqāsid al-Falāsifah, which was 
written before the Tahāfut, al-Falāsifah.  
 ‘Ilm al-Kalām: 
Ilm al-Kalām73 is used to refer to the discipline which, as defined by Ibn 
Khaldūn,74 “involves arguing (Alhijāj) with rational proofs (Bi-Al-Adillah Al-‘Aqlīyah) in 
defence of the articles of faith (Al-‘Aqāid Al-Imānīyah) and refuting innovators (al-
Mubtadi‘ah) who deviate in their dogmas from the early Muslims (Alsalaf) and the Ahl 
al-Sunnah.” Before the contribution of Al-Ghazālī in the field, ‘Ilm al-Kalām in this sense 
had established itself as a distinct branch of Islamic knowledge. The one who has been 
regarded as the leader 75 of the Mutakallimūn among the Sunnīs, is Abū al-Hasan al-
Ash‘arī (260A.H./873C.E./324A.H./935C.E.), the founder of the Ash‘arīyah theological 
school, for he intensively used kalām or rational argument to the defence of Islamic faith 
and to refute the innovations of the Mu‘tazilah and the Imāmīyah, though he was not the 
first who adopted this approach. His approach was followed by numerous disciples and 
followers, mainly adherents of the Shāfi‘īyah School of fiqh, who became known as the 
Ashā‘irah. Al-Ash‘arī’s approach in kalām was then considerably enhanced by al-Qādī 
Abū Bakr al-Baqilānī (d. 403A.H. /1013C.E.), who “became the head of the approach” at 
the time. The use of rational arguments was considered by the Hanbalīs as an 
objectionable innovation. The Mālikī School of fiqh, which was dominant in the Maghrib, 
did not welcome theological speculation.76 In the second half of the fifth/eleventh 
century, a new approach of kalām was adopted and it was called the approach of the later 
mutakallimūn (tarīqat almuta’akhkhirīn). Unlike the earlier mutakallimūn, the 
practitioners of the new approach heavily employed logic in their argumentation, 
considering it as a norm and yardstick for arguments in general and not restricted to 
philosophical sciences. With the help of this standard, they, as Ibn Khaldūn pointed out, 
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rejected many of the basic premises which the earlier mutakallimūn had established. 
Moreover, to refute the falāsifah, who became serious opponents of the later 
mutakallimūn after the tide of the Mu‘tazilah had receded;77 they had to “recourse to the 
weapons which their rationalist opponents had borrowed from the Greeks.” The 
forerunner of this new approach was Al-Ghazālī’s teacher Imām al-Haramayn Abū al-
Ma‘ālī al-Juwaynī (d. 478A.H. /1085C.E.). Although Ibn Khadlūn states that Al- Ghazālī 
was the first to write in accordance with this new approach, traces of such development, 
appear in al-Juwaynī’s works. Al-Ghazālī had a distinguished contribution in this field 
during the time of Al-Ghazālī; kalām attracted a lot of adverse publicity. This is evident 
in the occurrence of dreadful incidents and trials, particularly in Baghdad, as a result of 
heated disputes over kalām even within the Sunnīs themselves, not to mention opposing 
sects. Two such incidents, which are reported by Ibn al-Athīr, are extremely striking and 
thus worth mentioning. The first was in (469A.H. /1077C.E.) when Abū Nasr, son of Abū 
al-Qāsim al-Qushayrī, visted Baghdad and held preaching sessions in the Nizāmīyah 
Madrasah. Because he supported the school of al-Ash’ari and his followers became 
numerous, his Hanbalī opponents attacked the Market of the Madrasah, killing a number 
of people. In (470A.H. /1077C.E.), the second incident occurred when the preacher al-
Sharīf Abū al- Qāsim al-Bakrī al-Maghribi, who was also Ash’ari, was appointed by 
Nizām al-Mulk in the Nizāmīyah of Baghdad. 78 These and similar incidents clearly show 
how serious the effect of the publicity of kalām was during that time. 
 ‘Ilm al-Fiqh 
By the time of Al-Ghazālī, ‘Ilm al-Fiqh (the Discipline of Islamic Jurisprudence) 
had conceded its formative stages and had become mature and distinct Islamic 
scholarship.  Only four Madhāhib—sing. Madhhab—of fiqh (Schools of Jurisprudence) 
had continued to be followed and considered as authoritative by the Sunnīs: the Mālikī, 
the Hanafī, and the Shāfi‘ī and the Hanbalī schools.79 It has been repeatedly stated and 
commonly accepted that the gate of ijtihād had been closed since the fourth/tenth century 
with the agreement of the Fuqhā’—sing. Faqīh — (Muslim jurists) themselves. This, 
however, has been seriously questioned by Hallaq. By systematically and chronologically 
examining original works of Fiqh belonging to the fourth/tenth century onwards, he has 
definitively proven that the activity of Ijtihād had continued to be used in developing 
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positive rules by the capable Fuqhā’, who were known as the mujtahidūn,80in each 
madhhab throughout the first fourth/tenth and fifth/eleventh centuries. During the age of 
al-Ghazālī, there were a number of highly qualified Fuqhā’, such as—in addition to al-
Ghazālī himself—Abū ‘Abd Allāh Muhammad b. ‘Alī al- Dāmigānī (d. 478 A.H.), ‘Alī b. 
Muhammad al-Bazdawī (d. 483 A.H.), Abū al-Walīd Sulymān b. Khalaf al-Bājī (d. 
494A.H.), Abū al-Walīd Muhammad b. Ahmad b. Rushd al Qurtubī (d. 525 A.H.), Abū 
‘Abd Allāh Muhammad b. ‘Alī b. ‘Umar al-Timīmī al- Māzirī (d. 526 A.H.), Abū Ishāq 
Ibrāhīm b. ‘Alī al-Fayrūzabādī al-Shīrāzī (d. 476 A.H.), Ibn al-Sabbāg Abū Nasr ‘Abd al-
Saīyd b. Muhammad (d. 477 A.H.), Abū al- Ma‘ālī ‘Abd al-Malik ‘Abd Allāh al-Juwaynī 
(d. 487 A.H.), and Ibn ‘Aqīl. Some of them considered themselves as capable mujtahidūn 
within the principles of the schools to which they belonged, and they were regarded by 
others as such. They produced outstanding extended Fiqh literature which characterized 
that period.  This period was also characterised by the prevalence of intense debates 
among fuqahā’ of various madhāhib, especially between Hanafīs and Shāfi‘īs, 81and often 
in the presence of viziers and nobles, particularly in Irāq and Khurāsān. In these debates, 
each faqīh aimed to prove the correctness of his respective madhab, to clarify its 
methodology, to defend the principles of its rules against refutation and to highlight the 
pitfalls of his opponent madhab in the light of certain rules. This activity, in which al-
Ghazālī himself was seriously and skilfully engaged during a particular time of his life, 
was called the art of al-khilāf wa-al-jadal (polemics and backbiting and haughtiness, not 
to say the engagement of those who lack self-restraint in impatient dialectics). Although 
this intellectual activity produced interesting subtle scholarship, it, as al-Ghazālī 
disapprovingly observed,82 often resulted in evil consequences such as envy, rancour, 
cursing and fierce quarrels. Thus, generally speaking it was motivated by fanaticism, 
rather than scholarly purposes. 
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Life and Works 
 Al-Ghazālı̄̇ is one of the greatest personalities in Islam and ranks with the greatest 
thinker of the world.1 He was a scholar of Sunni Islam belonging to the Shafi’i school of 
Islamic Jurisprudence and Ash‘arite School of theology.2 He was one of the great 
philosophers amongst Muslim philosopher and is considered to be the bed rock of 
medieval Islamic philosophy that makes western philosophy dumb for more than one 
hundred years. He received many title such as “Sharaf al- A’immah. Zayn al-Dīn, Ḥujjat 
al-Islam (Proof of Islam).3  
 He was an Islamic theologian, Jurist, Philosopher, Cosmologist, mystic and a 
traditionist. His position as a theologian of Islam is undoubtedly the most eminent. His 
combination of spiritualization and Fundamentalism in Islam had such a marked stamp of 
his powerful personality that it has continued to be accepted by the community since his 
time.4 
The literal meaning of “Ghaza ̄lī” is wearer or knit.5 According to the rule of 
pedigree, prevalent in Arabic language, the word (Ghaza ̄l) was sufficient to denote. 
‘Allāma Sam‘anī has written in “Kitāb al-inṣa ̄b” that “Ghazāl” is the name of a village 
was its native. Hence Allāma Sam‘anī pronounces “Ghazālī” without any orographical 
sign (Tashdīd).  The opinion of ‘Allāma Sam‘anī is opposed by some historian while 
some other historians have agreed with his view. Thus “Fayyūmi” narrated Sheikh 
Muhiuddin (who was grandson of Al-Ghazālı̄̇ in the seventh generation) in his book 
“Miṣbāh” that: “the name of my grandfather is without any orographical sign (Tashdīd)” 
but the scholars are of the opinion that the first view point is most reliable than the second 
because there is no such village named as “Ghaza ̄l” in the district of Tus.6  
His Early Life and Education 
Al-Ghazālı̄̇ was born in Tus in 450 A.H./1058 C.E. Tus was a city of Khurasan 
near Meshhad in Iran. However, there are no traces of this city in present day Iran 
because Tus was almost entirely destroyed by Chengez Khan during 1220 A.D.7 His full 
name was Abu Hamid Muhammad Ibn Muhammad Ibn Muhammad Ibn Ahmad al-Tusi 
al-Shāfi’i and was generally known by his Niṣbah Al-Ghazālı̄̇.8 Al-Ghazālı̄̇ was not the 
first scholar of his family. There had been one another Abu Hamid Al-Ghazālı̄̇ (d. 
435/1043 A.D.) his grand-uncle who was a theologian and Jurist. His family has always 
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been in touch with intellectuals of the time.9 Al-Ghazālı̄̇ along with his brother Ahmad 
Al-Ghazālı̄̇ got his early education from a pious Ṣūfī who was a close friend of his father. 
During his early life he was with his parents in Tus. He studies Qur’ān, Arabic grammar 
theology logic and Islamic law in the early years of his age. He was an exceptionally 
intelligent and motivated student. At the age of fifteen, following the general trend of the 
time, Al-Ghazālı̄̇, in 1073 A.D., travelled to Jarajan (A town on the shores of the Caspian 
sea some 500 kilometers from Tus) to complete his studies from one of the renowned 
scholars of the time Imām Abu al-Qāsim al-Ismā’ili (d. 1084 A.D.).10 While attending the 
lectures of his teacher in Jurjan, al-Ghazāli penned down all his lectures. And it is said 
that on the way back to Tus, his notes was stolen by bandits. Al-Ghazālı̄̇ followed them 
and appealed to their commander to return him the books. The bandit chief laughed and 
said, how can you claim to this knowledge we have taken it from you? How can you call 
this knowledge when it is so easily taken away? Go and think about this, and then the 
reader of the robbers ordered his man to return the notes to Al-Ghazālı̄̇. Al-Ghazālı̄̇ took 
the robber’s words as an advice and returning to Tus. And he started memorizing all what 
he had written and it take to three years to complete it.11 In 470 A.H./1077 AD, Al-
Ghazālı̄̇ left for Nishapur and studied law and the prevalent subject of philosophy there in 
Nizamiyyah Madrasah under the guidance of the famous teacher, Imām al-Haramayn al-
Juwayni12 stayed there until his death in (478 AH/1085 AD). During his stay at the 
Nizamiyyah Madrasah, Al-Ghazālī learnt and excelled in the Shāfi’ite fiqh, comparative 
Jurisprudence (‘Ilm al-Khilāf), fundamentals of Jurisprudence (usūl al-fiqh) fundamentals 
of religion (usu ̄l al-Dīn), logic and philosophy. In the field of philosophy Al-Ghazālı̄̇ read 
Al-Farabi 13(d. 345 A.H./950 A.D.) and Ibn Sina 14 (Avicenna) (d. 429 A.H./1037 A.D.).  
There were four hundred students being thought under the supervision of Imām al-
Ḥaramayn of whom three were well distinguished namely, Kayya Harrasi, Ahmad Ibn 
Mohammad Khawafi, and Al-Ghaza ̄li. Hence, Imām al-Haramayn often used to say, that 
Al-Ghazāli is like a deep Sea, Kayya Harrasi like a ravenous lion and Khawafi like a 
burning fire, but the equality and similarity of status of Kayya Harrasi and Ahmad Ibn 
Mohammad Khawafi with Al-Ghazāli can be accepted only to the days of their 
studentship. Because, the fact is that, the status and pre-eminence which Al- Ghazāli was 
blessed with, was really very high.  
  During that time, it was an enable tradition among the reputed scholar that time 
when they had delivered their lessons, the most competent and able among students was 
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entrusted the responsibility of re-teaching them so that the lesson taught by the teacher is 
easily understood by the students. The student who acquired this status was called 
“mu’ayyid” and Al-Ghazāli was also given the title of “mu’ayyid” because of his hard 
work and studentship par-excellence.15 
Religious Path of Al-Ghazālī 
Al-Ghazālī was a Sunni Muslim and his education and his association with the 
great scholars and intellectuals of time made him a true believer of Allah and a scholar of 
enormous importance. He belonged to the Shāfi’i school of thought and compiled many 
books related science of jurisprudence and principles of jurisprudence. 16 
During the period of Al- Ghazāli Mu’tazilism was achieving its heights and the 
rational outlook they were giving to basic and fundamental principles of Islam (I.e., 
befitic vision, knowledge of omnipotent and self existent, eternality of divine attributes, 
precedence of divine epithets and the creation of deeds) were not sufficient to motivate 
Al- Ghazāli. At that time the only counterpart to Mu’tazilism was Ash’arism and Al- 
Ghazāli was to some extent following the principles of Abu’l Ḥassan al Ash’ari to reject 
the principles propagated by Mu‘atazilites. Al- Ghazāli was a scholar par-excellence and 
in now may was ready to compromise with the basic principles of Islam and if he found 
any one doing that he will not easily let him go and tried his best to make things clear to 
him as what Islam propounds and demands from a true believers. Whenever Al- Ghazāli 
was questioned about his following of any particular thought, his immediate reply comes, 
I follow the religion of rationale and proof and in matter of jurisprudence i am neither a 
follower of Hanafi School nor a conformist of Shafite School. 
Apparently it seems that Al- Ghazāli was the follower of Shāfi’i School of 
jurisprudence and intrinsically an abstinent mystic. Anyhow, he had a cogent believe in 
Islam.  Perhaps, by amalgamation of Qur'ānic bases of jurisprudential rationales with 
mystical experiences; he evolved a constitution of his own. As the Islamic jurisprudence 
and its arguments were not devoid of mystical experiences, similarly his mysticism did 
not budge an inch from the obedience of Islamic jurisprudence and abstinence. If his 
religious tenets seem to be ostensible then the second surely could be considered as his 
spiritual believe.17 
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Life as Teacher 
After the death of al-Juwayni, Al-Ghazālı̄̇ went to the Camp (Al-Mu‘askar), to see 
Nizam al-Mulk18, whose court was meeting place for scholars. There, Al-Ghazālı̄̇ debated 
with other scholars and won their respect. After about six years at Al-Mu‘sakar, Nizam 
al-Mulk assigned Al-Ghazālı̄̇ to teach at the Nizamiyyah College of Baghdad. This 
college was founded by Nizam al-Mulk in 1065 AD. In a quarter of a century it had 
already become one of the most renowned centers of learning in the Islamic world. It was 
located on the eastern bank of the River Tigris, close to the wharf and market place. The 
college taught, law, theology, philosophy and medicine, and the professors were free to 
teach whatever they wished. The teachers normally gave lectures, which the students 
would write down as the lecturer spoke. This building was damaged during the Mongol 
conquest of Baghdad in 1258 AD and now no longer exists.19 
Al-Ghazālı̄̇ lectured there between 484 A.H./1091 AD and 488 A.H.1095 AD.20 
This position won him prestige, wealth, and respect that even princes, kings and viziers 
could not match.21 
At the Nizamiyyah College, several hundred students used to attend the lectures of 
Al-Ghazālı̄̇. Some of those students become famous scholars, Judge and few became 
lecturers at the Nizamiyyah college of Baghdad, itself.22 Also scholar like Ibn 
‘Aqil23(1040-1119) and Abu Al-Khattab, among the heads of the Hanblite school of 
Jurisprudence attended his lectures and incorporated them in their writing.24 
Al-Ghazālı̄̇ investigated the teachings of Muslim philosophers such as al-Farabi 
(872 – 950 AD/and Ibn Sina (980-1037 AD) (Avicenna). These scholars had studied the 
philosophy of the ancient Greeks, in particular the ideas of Aristotle and Plato, and 
attempted to apply it into Islam. For four years at Ghazali studied their ideas, even writing 
a book called ‘The Aims of the Philosopher” (1094) where (Maqa ̄ṣid al-Fala ̄sifah) he 
stated clearly what they thought. Al-Ghazālı̄̇ always insisted that it was first of all 
necessary to understand what someone was saying, and understand it thoroughly, before 
you could reject it.25 
When Al-Ghazālı̄̇ understood the philosopher, he wrote one of his greatest book, 
(Tahāfut al-Falāsifah). This book was written against the philosophers who were 
influenced to a great extent by Western philosophy. Among other things that the 
~ 37 ~ 
 
Philosopher thought contrary to the Qur’an, was the idea that the universe was eternal, 
and therefore Allah had not created it. This proclamation in Al-Ghazālı̄̇’s time was not 
falsifiable and there was no obvious way to tell if the sun had been rising each morning 
forever, or whether there had been a first sunrise. Taking their lead from Aristotle, 
philosopher in Muslim lands such as Ibn-sina (Avicenna) thought that the world was 
indeed eternal, co-existing with Allah and emanating eternally from him. Al-Ghazālı̄̇ set 
out to prove that this was wrong. The argument he used is simple: 
1. Whatever begging to exist has a cause  
2. The universe begging to exist 
3. Therefore the universe has a cause. 
The key part of this argument is the second point.26 
 By successfully refuting the arguments off the Arabic philosophers in the eyes of 
his contemporaries, Al-Ghazālı̄̇ permanently weakened the influence of Greek 
Philosophical thought in the Islamic world. 
Al-Ghazālı̄̇ also inquired into the teachings of various Islamic sects, in particular a 
branch of the Ismailis called Batinites, who were lead by the notorious Hassan-ibn-
Sabbah. The teachings of the Ismailis were particularly interesting to Al-Ghazālı̄̇ because 
they taught that sure knowledge was available, through their leader, the Imām. They 
believed that he was divinely guided, and thus all he said and taught must be true. 
However, Al-Ghazālı̄̇ came to disagree, and he reserved some of the most severe rebukes 
in his books for them.27 
Journeys of Al-Ghazālı̄̇ 
In 488 A.H./1095 CE Al-Ghazālı̄̇ left Baghdad, and covering the following cities 
in chronological order. Damascus, Jerusalam, Hesron, Makkah and Madinah.28 It was 
nearly five hundred miles from Baghdad to Damascus, and Al-Ghazālı̄̇ probably covered 
much of that distance on foot. It was, however, common for scholars to travel in the 
Islamic world.29 
Al-Ghazālı̄̇ stayed at Damascus for nearly two years. He used to spend his days in 
seclusion and isolation by locking himself inside the minaret of the mosque of 
Damascus.30 For the duration of his stay there, he kept himself busy purifying his soul, 
polishing and cleansing his heart to make remembrance (dhikr) of Allah. 
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When Al-Ghazālı̄̇ left Damascus for Jerusalem, he continued to live in isolation. He used 
to enter the Dome of Rock (Guṇmbad Al-Sakhrah)31 where he locked himself. Then after 
visiting the tomb of Prophet Ibrahim (A.S.) in Hebron, he went to perform ḥajj at Ka‘bah, 
in the Makkah and visited Madina, where Prophet Muhammad (P.B.U.H.) was buried.32 
Al-Ghazālı̄̇’s journeys had many conservancies. He wrote Iḥyā’ al-‘Ulu ̄m al-Dīn 
and Al-Risālah al-Qudsiyyah fi ̄ al-‘Aqā’id. In Hebron he pledged three things: 
1. Not to accept money from any sultan.  
2. Not to visit any of them. 
3. Never to debate any person. 
In 490 A.H /1097 A.D he return Baghdad and continued to live the life of a Ṣūfī in 
the ribat of Abu Sa‘id of Nishapur opposite the Niẓa ̄miyya madrasa. He took up teaching 
again for a short time, expounding his Iḥyā’ al-‘Ulūm al-Di ̄n. He then went to his 
birthplace, Tus, where he continued to live as a Ṣūfī and to write. It is apparently during 
this period that he completed the Iḥya ̄’ al-‘Ulūm al-Di ̄n and several other works of a 
clearly Ṣūfī nature.33 
 In 499 A.H./1105 A.D. at a request from the Vazīr Fakhr al-Mulk to teach at the 
Nizamiyyah of Nishapur. So in 1106/1107 AD, Al-Ghazālı̄̇ started lecturing at the college 
in Nishapur and after that he retired one last time from public life and returned to home 
town Tus, where he built a lodge for the Sūfīs (Kha ̄nqāh) and a school next to his house. 
He had about one hundred and fifty students. Vazi ̄r Ahmad Ibn Nizam Al-Mulk (d. 544 
A.H./1149 AD) came to convince Al-Ghazālı̄̇ to continue his services as a teacher at 
Nizamiyyah of Baghdad after the death of its teacher, Al-Harasiyy (d. 504 A.H./1110 
AD) who was Al-Ghazālı̄̇’s colleague during the days of Al-Ghazāli. But Al-Ghazālı̄̇ 
rejected his offer.  
Teachers of Al-Ghazālı̄̇  
Abu’l Qasim al-Ismaili 
 Ismail Ibn ma’sada Ibn Ismail Ibn Imām Abu Bakr Ahmad Ibn Ibrahim Ibn Imsil 
al-Ismaili. A scholar, Jurist and orator from Jurjan, born in 407 AH, learned from his 
father and uncle al-Mufadal. He traveled to many countries where he learned and taught. 
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He taught Ibn ‘adi’s book al-Kāmil, Tāri ̄kh Jurja ̄n and many other works. He died in 
Jurjan in 477 A.H. 34 
Abu al-malik al-Juwayni 
 Imām al-Haramayn ‘Abd al-Malik Ibn Abbdullah Ibn Yusef. A Sha’ifi Jurist, 
learned in principles of Jurisprudence. He was born in Juwayin near Nishapur in 419 A.H. 
He had many famous students, among them Al-Ghazālı̄̇, al-Kiya and al-Khwafi of whom 
he was very proud of and used to say in rhyming prose: “Al-Ghazālı̄̇ is deep sea, al-Kiya a 
brilliant lion and al-Khwafi a burning fire” some of his works are al-Burhān, al-Waraqāt, 
al-Talkhi ̄s, Shāmil fi ̄ usūl al-Dīn, al-Irsha ̄d fī Usu ̄l al-I‘tiqa ̄d, al- ‘aqi ̄dah al-Nizamiyya, 
and Ghiyāthu al-Umam, Mughīthu al-Khalq, He traveled to Baghdad, Makkah, and 
Madina then returned to Nishapur where he died in 487 A.H.35 
Al-Faramidhi 
 Abu Ali al-Fadil Ibn Muhammad Ibn Ali al-Faramidhi hails from Faramidh a 
village on outskirts of Tus. He was an aesthetic, Ṣūfī and an orator. He was born in 407 
AH. He was a student and follower of Abu al-Qasim al-Qushari. Al-Ghazālı̄̇ and many 
others learned from him. He died in Tus in 477 A.H.36 
Nasar al-Maqdisi 
 Abu al-Fath Nasar Ibn Ibrahim Ibn Nasar al-Nabilsi al-Maqdisi, an Imām and 
Muhadith, was a Shāfi’i Jurist born before 410 A.H. He learnt from many scholars and 
visited throughout the Muslim world such as, Damascus, Gaza, Jerusalem, and many 
others. He made Jerusalem his home for many years but moved to Damascus towards the 
end of his life where he lived for 10 years till his death in 490 A.H. He is author of many 
works including al-Jujja, ala tarik al-Mahajja, and al-tahthib fi al-mathhab.37 
 
Abul Fityan al-Ru’asi 
 Uman Abdul Karim Ibn Sa’adway al-dahistani a Hafiz and Muhadith was born in 
dahistan in 428 A.H. He learned from many scholars in many cities throughout the 
Muslim world, such as Nishapur, Baghdad, Dahistan, Damascus, Egypt, Haran. He died 
in Sarkhas in 503 A.H.38 
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Pupils of Al-Ghazālī 
            Al- Ghazāli had many pupils, he himself described in a letter, that numbered 
around one thousand of whom, some were much renowned and famous such as 
Mohammad Ibn Tumrat who founded a pompous empire in Spain after extirpating 
“Tāshiqs” from the land and ‘Allāma Abu Bakr, a well reputed and renowned scholar. 
The list of some of his distinguished students is as under:39  
 Qaḍi Abu Naṣr Ahmad Bin Abdullah: He was born in 444 A.H. and died in 544 
A.H. received the education of jurisprudence in Tus. 
 Abu Al Fataḥ Ahmad Bin Ali: He thought numerous science at Madrasah 
Nizamiyyah , he died in 518 A.H. 
 Abu Manṣur Mohammad Bin Ismā’īl: 
 Abu Sa‘yed Mohammad Bin As‘ad: He received the knowledge of jurisprudence 
from Al-Ghazālī  
 Abu Ḥāmid Mohammad Bin Abdul Malik: He studies the science of 
jurisprudence under the supervision of Al- Ghazāli and the science of ḥadi ̄th under 
the apprenticeship of Hafiz Hamid. 
 Abu Sa‘yed Mohammad Bin ‘Ali Kurdi: 
 Abu Sa‘yed Mohammad Bin Yaḥyā Nishapuri: Renowned scholar, who wrote 
the first explanatory comment on the book of Al- Ghazāli “Bāsit” 
 Abu Al- Fataḥ Naṣr Ibn Mohammad: He studies the science of mysticism from 
Al- Ghazālī.  
 Abu Ṭāhir Imām Ibrāhim: it is said that Al-Ghazālī was very fond of him and 
was also the student of Imām al-Ḥarmayn  
 Abdul H̩assan sa‘d al-Khayr bin Mohammad al-Balnasi: A well known and 
renowned traditionalists and a famous traveller received the knowledge of 
jurisprudence from Al- Ghazāli. He died in 541 ah 
 Abu T̩ālib Abdul Karīm Rāzi: He memorised “iḥyā’ al-‘ulu ̄m a- di ̄n” by heart. He 
died in 528 A.H. 
 Abu Manṣur Sa‘yed bin Mohammad: he was also appointed as the teacher of the 
Nizimiyyah. 
 Abu Al-H̩assan bin Mohammad Juwayni Sufi: He received the knowledge of 
Islamic jurisprudence from Al- Ghazāli in   Tus. 
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 Abu Al H̩assan Ali bin Maẓhar: He was one of the renowned pupils of Imām 
Ghazali. Hafiz Ibn e-Asakir a great traditionalist obliged his apprenticeship. He 
died in 532 A.H. 
 Abu Al H̩assan Ali Bin Muslim: He was a very conspicuous person, received 
education from Al- Ghazāli in Damascus.  
Death of Al-Ghazālī  
 Al-Ghazālı̄̇ died on Monday, the 14th of Jumādi ̄ al-thāni ̄, 505 A.H. /Dec. 18th, 
1111C.E.). His brother Ahmad, who was there at the end, said this about the way he met 
his death. 
 “On Monday, at dawn, my brother performed the ablution and prayed. Then he 
said, ‘Bring me my grave-clothes, ‘and he took them and kissed them, and laid them on 
his eyes and said, ‘I hear and obey to go in to the king.’ And he stretched out his feet and 
went to meet Him, and was taken to the good will of Allah Most High.” He was buried at 
Tabran, the citadel of Tus.40 
Descendants of Al-Ghazālī 
       Al- Ghazāli was survived with no male offspring. He had only some daughters whose 
number could not be determined with certainty. One of his daughters was Sal-Al-Mana 
whose lineage of pedigree seems to be very long. Fayyami, has narrated Shaykh 
Mujaddid al-Dīn in regard to the pedigree of Imām Al-Ghazālı̄̇ in the book “Kitāb al-
Miṣbāh” and mentioned that Shaykh Mujaddid al-Dīn was one of the off springs of “Sal 
al-Mana” in the sixth generation.41 
Works of Al-Ghazālī 
 Al-Ghazālı̄̇ lived nearly 55 years and he began to write books from his early age 
when he was 20 years old. He traveled for nearly 10 to 11 years, and spent his time in 
reading, writing and teaching. Besides this he had to reply to thousand letters which came 
from far and near for his decisions and opinions. He himself mentioned the number of his 
works “more than 70” in one of his letter to Sultan in the last years of his life. He wrote 
more than 70 books on Islamic sciences, early Islamic Philosophy, Kala ̄m and Sufism. 
His influence on Persian literature was also great. He Himself wrote Kīmiyā-e-Sa‘ādat in 
Persian which influenced to a great extent the minds of Maulānā Rūmi ̄, Shaykh Sa‘dī, 
Fari ̄d al-Din ‘Aṭṭār, Shi ̄rājī, Hāfiz, and other poets and Sūfīs.42 
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 Al-Ghazālı̄̇’s contribution and accomplishments extend over various field of 
learning, ethics, logic, theology, Jurisprudence, Sufism, Tafsīr (Qur’ānic commentary) 
Ḥadīth (Tradition of the prophet) and Kalām. 
During this period , Al-Ghazāli wrote at least twenty books, many of these writings were 
lost or remain in manuscript from,43 covered several subjects including jurisprudence 
(fiqh), debates (Munaẓarah) in fiqh, fundamentals of jurisprudence (usu ̄l al-fiqh), 
philosophy , politics and creed (‘Aqīdah). Al-Ghazālı̄̇’s works in jurisprudence and the 
related subjects show his contributing interest in this field, an interest which apparent in 
his days of studentship. 
Al-Ghazālı̄̇ wrote several books on fiqh, according to the Shāfi’i school, during the 
time regarded by Maurice Bouyges as the first period of his public teaching (478-
488A.H/1085-1095 C.E)44  these books which were considered his first writings, include 
Al-Bāsiṭ ,Al-Wāsiṭ Al-Wājiz,. These three books of Al-Ghazālı̄̇ were practically the same 
as one another. The first in the series was Al-Bāsiṭ. Realizing that book included 
unnecessary details and examples which made it difficult for student to read, Al-Ghazālı̄̇ 
decided to write a shorter version which he called Al-Wa ̄siṭ. According to him, Al-Wāsit 
which was written as a text book is half the size of Al-Bāsiṭ. Later Al-Ghazālı̄̇ wrote a 
further abridgment which he named Al-WāJiz45. 
       The fourth book that Al-Ghazālı̄̇ wrote on jurisprudence during this period was 
Khulāsat al-Mukhtaṣar. This book was simply an abridgment of the Mukhtaṣar of Al- 
Muzaniyy (d.264A.H/878 C.E)46 Al-Murtaḍa ̄ Al-Zubaydiyy stated that Al-Ghazāli did not 
work directly on the original book of al-Muzaniyy, but rather on an intermediate work 
which was also an abridgment written by al-Juwani (d.438A.H/1047 C.E) father of Imām 
al-Ḥaramayn al-Juwani, teacher of Al-Ghazālı̄̇. According to Al-Ghazālı̄̇ this book was 
his smallest contribution to jurisprudence.47 
During the time which al-Ghazāli spent as a teacher at Nizāmiyya, he wrote four 
books on debates in the field of jurisprudence, al-muntaḥal fi ‘ilm Al-Jadal, Ma’āKhidh 
al-Khilāf LubāB al Naẓar and Taḥsin al Ma’āKhidh were all written as a result of a trend 
dominant in his time. The fact that Al-Ghazālı̄̇ wrote many books on debate, and that he 
spend much time in debating others at the “camp” of Nizam Al-Mulk , shows his personal 
interest in debates which could not be considered, strictly speaking, part of his quest for 
knowledge.48 Al-Ghazālı̄̇ held that unless the debating parties adhered to etiquettes of 
debate (AdāB al-Muna ̄Zarah) as he outline in his books49.  
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On Usu ̄l al-Fiqh, Al-Ghazālı̄̇ wrote two books during the same period: Al-Mabādī 
Wa’l- Gha ̄yāt and Shifa’ al–GhalīL fi al–Qiyās w’l-Ta‘Līl. The first book was lost, and 
what little information there is about it comes from two references in other writing of Al-
Ghazālı̄̇. There are many manuscripts of the second book, Shifa’ al–Ghalīl fi al–Qiyās 
w’l-Ta‘LīL which was edited by Ḥamad al-KāBisi 50.  
During that period Al-Ghazālı̄̇ wrote several books on logic. He wrote May‘Ār al-‘Ilm fi ̄ 
Fan al-Manṭiq (the criterion of knowledge in the art of logic) Mihāk al-Nazar fi al-
Manṭiq (the touch-stone of reasoning in logic) and MīZa ̄n al-‘Amal (The Balance of 
Action).51 
At the end of Niẓāmiyyah in Baghdad in 488 A.H./1095 C.E. he returned to the 
Niẓa ̄miyyah of Nishapur in 499 A.H/1106 .C.E52. This period was marked by a long 
journey in which Al-Ghazālı̄̇ left Baghdad for Damascus from where he went to 
Jerusalem, then to Hebron for a short visit and eventually to Makkah and Madīnah before 
he decided to return to his home. 
Al-Ghazālı̄̇ wrote 28 books, letters and treatises of which of four were written in 
Persian: Kīmya ̄-i-Sa‘ādat (the alchemy of happiness) Zād Akhrat , Ayyuha al-Walad (O 
child) and Al- Tibr al- Masbūk fi Naṣīḥat al Mulūk (The Golden Ingot for Advising 
Kings)  the latter two are translated into Arabic. Among these twenty eight books two are 
in manuscript form, five lost and another two of have issues regarding their authenticity. 
53 
Some other books that Al-Ghazālı̄̇ wrote during this period, these are Iḥyā’ al-
‘Ulūm al-di ̄n (the Revival of Islamic Sciences), Al-Maqṣad al-Asnā fi Sharḥ Asma Allah 
al Ḥusna, Bidayat al-Hidayah (The Beginning of Guidance), Jawāhir al-Qur’ān and al- 
Qistas al-Mustaqim (The Just Balance) Al-Risālah al-Luduniyyah and Mishkāt al-Anwār 
(The Niche for Lights).54 
During the period of (499-503.H/1106-1110 C.E) Al-Ghazālı̄̇ wrote four books. 
His autobiographic work Al-Munqidh min al Ḍalāl (Deliverance from Error), a ruling 
(Fata ̄wa) on Divorce Ghāyat al Ghawr fi Dirayat al-Dawr, al-Mustasfa min ‘Ilm al Usūl 
(The Chosen from the Science of the Fundamentals Of Jurisprudence), and a defense of 
Iḥyā’ which he called Al-Imla fi Ishkālāt al-Ihya (The Dictation on the Problem of the 
Revival)55 
From the public teaching at Niẓa ̄miyyah of Nisha ̄pūr until his death in 
(505.A.H,/1111.C.E), during that period , Al-Ghazālı̄̇ wrote three books: Al-Durrah al 
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Fākhīrah fi Kashf ‘Ulūm al-Ākhriah( The Precious Pearl in Unveiling the Science of the 
Hereafter) Iljām al-Awām an ‘ilm al-Kalām (Preventing the Common People from 
Engaging in the Science of Kalām), and Minhāj al-‘Ābidīn ( The Course of the 
Worshippers) 56 
LIST OF HIS BOOKS 
Fiqh (Jurisprudence) 
 Al-Wāsit, 
 Al-Ba ̄siṭ, 
 Al-Wājiz, 
 Bayān-Al-Qawlayn li’l Shafi’i , 
 Khulāsat Al-Rasā’il, 
 Ikhtisār-Al-Mukhtaṣar 
Usūl-i-Fiqh 
 Taḥṣīn-al Mākhaz,  
 Shifā-al-‘Alīl  
 Muntaḥl fi ‘ilm al-Jadl, 
 Mustaṣfā  
 Mākhaz fi al-Khalāfyāt 
 Mufaṣṣal-al-Khilāf fi usūl-al- Qiyās 
Logic 
 Mi‘yār al-‘ilm 
 Mahk al-Naẓr 
 Mīzān al-‘Amal 
Philosophy 
 Maqāṣid al-Fala ̄sfah  
 Tahāfut al-Falāsifah   
 Al-Munqidh min al-Ḍalāl 
 Al-Jām al-‘Awām 
 Al-Iqtiṣād fi al-A‘tiqād 
 Mustaẓharī 
 Faḍā’iḥ al-Imāmiyyah 
 Ḥaqīqat al-Rūḥ wa Qistās al-Mustaqīm 
 Mawāhim al-Bāṭiniyyah 
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 Tafaraqah bayn al-Islām wa al-Zandaqah  
 Al-Risālah al-Qudsiyah 
Mysticism and Ethics 
 Iḥyā’ ‘Ulūm al-Di ̄n 
 Kīmya ̄-i-Sa‘a ̄dat 
 Al-Maqṣad al-Aqṣā 
 Ikhlāq al-Abra ̄r 
 Jawāhir al-Qur’ān  
 Jawāhir al-Quḍus fi ̄̄ Ḥaqi ̄qat al-Nafs 
 Mishkāt al-Anwa ̄r 
 Minha ̄j al-‘Abidīn 
 Mi‘rāj al-Sālikīn 
 Naṣīḥat al-Mulūk 
 Bidāyat al-Hidāyah 
 Mishkāt al-Anwār fi Laṭā’if al-Akhyār 
 Ayyuha al-Walad 
Iḥyā’ al-‘Ulūm al-Dīn (Revival of the Religious Sciences) 
 This is well known book of Al-Ghazālı̄̇ written in Arabic. It is divided into four 
volumes each containing ten chapters. The first part of it deals with knowledge and the 
requirement of faith, rituals, purity, prayer, charity, fasting, pilgrimage, recitation of the 
Quran, etc. Part two concentrates mostly on people and society. The manners relating to 
eating, marriage, earning a livelihood, friendship etc. part three and part four are 
dedicated to the inner life of the soul and discuss first the vices that people must over 
came in themselves and then the virtues that they must strive to achieve hundreds of 
editions of this book have been published in many language. 
Characteristics of Iḥyā’ al-‘Ulūm al-Dı̄̇n 
 
The main points highlighting the peculiarity of Al-Ghazālı̄̇’s Iḥyā’ al-‘Ulūm al-
Dı̄̇n are as follows 
The most peculiar feature through which Iḥyā’ al-‘Ulūm has received a wide range 
of readership is that it is an expression of the blend of both wisdom and sermon. Facts and 
concepts have been revealed and expressed in such ways that address the levels of both a 
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layman as well as an intellectual. On one hand, the text is easily comprehendible and on 
the other hand, the author has duly kept the higher standards of academics in 
consideration. 
During the times of Al-Ghazālı̄̇, the subject of philosophy and its allied branches 
were highly dealt with by the scholars, who used to express the philosophical concepts in 
very subtle and almost incomprehensible manner. Even, Bū ‘Alı̄̇ Sı̄̇nā had turned it into a 
subject like magic. Either people were incompetent to unveil the philosophical concepts 
in an easily comprehendible way or sometimes they did not intend to do so, a trend that 
was going on from the times of Greeks. However, credit goes to Al-Ghazālı̄̇ for being the 
first person to deal with such complex concepts and unveil them in very simple ways. He 
explored the intricacies of moral philosophy in a very lucid and clear way.  
Al-Ghazālı̄̇ put forth directions of understanding religion as well as philosophy and 
compiled his Iḥyā’ al-‘Ulūm al-Dı̄̇n that solved all the complexities between religion and 
philosophy, thus, establishing a mediate between the two. Henry Louis writes in his 
History of Philosophy that: 
 If the Iḥyā’ al-‘Ulūm would have been translated into French in the times of 
Descartes, then everyone would have told that Descartes has stolen the concepts of 
Iḥyā’ al-‘Ulūm. 
 The reason for its being a peculiar treatise is that its every word has a 
penetrating effect and thus, it revolutionizes its reader.  
 Though the subjects dealt in this book were not something novel yet in its 
foreword Al-Ghazālı̄̇ mentions that its peculiarity lies in the following facts: 
1. Interpretation of intricate issues of the previous texts. 
2. Classification of scattered themes and subjects. 
3. Summary of the lengthy topics. 
4. Curtailment of repeated themes. 
5. Interpretation of complex and subtle issues that had never been dealt with 
before. 
Al-Ghazālı̄̇, with a sincerity and honesty accepts that while compiling Iḥyā’ al-
‘Ulūm he had referred to and utilized the earlier treatises. Such works include, Al-Risālah 
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al-Qushayriyah by Abū al-Qāsim al-Qushayrı̄̇, Quwwat al-Qulūb by Abū Ṭālib al-Makkı̄̇ 
and  Dharı̄̇‘ah ilā ‘Ilm al-Sharı̄̇‘ah by Rāghib al-Isfahānı̄̇. 
Al- Ghazālı̄̇ was also well versed with the subject of moral philosophy of the Greek 
philosophers besides being familiar with the works of Bū ‘Alı̄̇ Sina, Ibn Miskawayh and 
epistyles of Al-Ikhwān al-Ṣafā. However, the comparison between such works and Al- 
Ghazālı̄̇’s Iḥyā’ al-‘Ulūm is that of a drop of water with a pearl. :57 
Maqa ̄ṣid al-Falāsafah 
 This book was written in the beginning of his life. The fundamental purpose of 
this book was to explain the ideas and thoughts of philosophers both Greek and Muslim. 
It gives little criticism to philosophy and presenting the basic theories in philosophy, 
mostly influenced by Ibn Sı̄̇nā (Avicenna) works. 
Taḥafat al-Falāsafah 
 His most famous philosophical work, “The in coherence of the philosophers” 
marked a turning point in Islamic philosophy in its rejectionist approach towards Aristotle 
and Plato. The book took aim to reject the approach of the philosophers ‘the Falāsafah’, 
from the 8th to the 11th century (most notable among them Ibn Sı̄̇nā and al Fārābi ) who 
drew intellectually upon the ancient creek.  
 Taḥafat al-Falāsafah is famous for proposing and defending the Ash‘arite theory 
of occasionalism, He argued that because Allah is usually seen as rational, rather than 
arbitrary. His behavior is normally causing event in the same sequence can be understood 
as natural outworking of that principle of reason which we then describe as the laws of 
nature, properly speaking, however, there are no laws of natures but laws by which Allah 
chooses to govern his own behavior, in other words, his rational will.  
Al-Ba ̄siṭ 
          This book is on ‘Ilm al-Usu ̄l, Al-Ghazālı̄̇ has explained and Justified many 
principle of Shāfi’i Jurisprudence. 
Al-Wa ̄sit 
             This is the comparative shorter work of Al-Ghazālı̄̇ on fiqh. The most important 
feature of this book is that it presents a comparative perspective. 
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Al-Muṣtasfā min ‘Ilm al-Usu ̄l 
 This is the last work written by Al-Ghazālı̄̇, on fiqh. Since this was written toward 
the end of his life. This book contains final opinion of Al-Ghazālı̄̇ in this field. Moreover, 
this book is considered as one of the four greatest works written in the field of ‘Ilm al-
Usu ̄l. 
Mishkāt al-Anwār 
Al-Ghazālı̄̇ wrote Mishkāt al-Anwār towards the end of this period of seclusion. 
The Mishkāt was written as a reply to someone who asked him to disseminate the secret 
of divine illumination, along with the interpretation of the verses of light. 
Al-Munqidh min al-Ḍalāl 
Al-Munqidh min al-Ḍalāl is the autobiographical work of Al-Ghazālı̄̇. He wrote 
this book towards the end of his life. In it, Al-Ghazālı̄̇ recounts how, once a crisis of 
epistemological skepticism was resolved by “a light which Allah most High cast into my 
breast… the key of my knowledge,” he studied and mastered the arguments of Kalām, 
Islamic Philosophy, and Ismail’s. 
Minha ̄j al-‘Abidīn 
           This book Minhāj al-‘abidīn (The Course for the Worshippers), is the last work 
known to be written by Al-Ghazālı̄̇ at the end of his life. According to Al-Ghazālı̄̇ , this 
book was written in the same spirit of the Iḥyā’ al- ‘ulu ̄m al-dīn, like Iḥya ̄’, Minhāj al-
‘abidīn was written to explain the path to the hereafter. Al-Ghazālı̄̇ describes seven 
obstacles that face the person who treads this path. According to him, the arrangement of 
the contents of this book was an inspiration from Allah. 
Kīmiyā al-Sa‘a ̄dat 
It is Al-Ghazālı̄̇’s own Persian version of Iḥyā’ al-‘ulūm al-di ̄n, but a short shorter 
work. It is one of the outstanding works of 11th century in Persian literature. This book 
was published several times in Tehran by the Iranian scholars. It has been translated to 
English, Arabic, Turkish, Urdu and other languages. 
Naṣīḥat al-Mulūk: (The Counseling of Kings) 
Written for the most probably Sultan Ahmad Sanjar ibn Malik Shah. The book 
consists of two parts. It contains the stories of pre-Islamic kings of Persia, especially 
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those of Khurasan. Naṣīḥat al-mulūk was early translated to Arabic under the title Al-Tibr 
al- Masbuk fi Nasihat al Muluk. 
Za ̄d-e-A ̄khirat : (Provision for the Hereafter)   
This is most important book of Al-Ghazālı̄̇. The greater part of it consists of the Persian 
translation of one of his Arabic books, Bidāyat al-Hidāyah. It contains in addition the 
same contents as Kīmiyā-e Sa‘ādat. This book was written during the last years of his life. 
Pand –Na ̄mah  
It was another Persian work by Al-Ghazālı̄̇, which is his opinion in Persian illustrated 
with Qur'ānic verses and Ah̩ạ ̄dīth. 
Faza'ilul al-Anam min Rasa'ili Hujjat Al-Islam 
It is the collection of letters in Persian that Al-Ghazālı̄̇ wrote in response to the 
kings, ministers, jurists, and some of his friends, after he returned to Khurasan. This 
collection was gathered by one of his grandchildren after his death, under five sections. 
The longest letter is the response to objection raised against some of his statements in 
Mishkāt al-Anwār and al-Munqidh min al-Ḍalāl. The first letter is the one which Al-
Ghazālı̄̇  wrote to Sultan Sanjar presenting his excuse for teaching in Niẓa ̄miyyah of 
Nishapur, followed by Al-Ghazālı̄̇ s speech in the court of Sultan Sanjar. Al-Ghazālı̄̇ 
make an impressive speech when he was taken to the king court in Nishapur in 1106.C.E, 
given very influential counsels , asking the sultan once again to excuse him from teaching 
in Niẓāmiyyah. So the sultan was so impressed that, he ordered Al-Ghazālı̄̇ to write down 
his speech. So it would be sent to all the religious scholar of Khurasan.  
Iljam al awam an ilm al kalam 
   Al-Ghazālı̄̇ wrote Iljam Al-'Awam 'An 'Ilm Al-Kalām (preventing the common 
people from engaging in the science of Kalām) in order to explain the creed of the first 
generation of Muslims regarding divine attributes, and to prove that their position is right 
and that any other position is an innovation. He held that this is necessary to avoid 
questions of anthropomorphism. 
This book was understood as a criticism of Kalām and metaphorical interpretation of 
divine attributes which forms the essential stand of the later generation of Ash’arites 
including Al-Ghazālı̄̇.  
Poetry of Al-Ghazālı̄̇ 
Under the aegis of the Seljūq rulers, Persian poetry had reached the zenith of its 
development in the times of Imām al-Ghazālı̄̇ and the poetry had influenced every corner 
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of the then society. Though, Al-Ghazālı̄̇ was not a poet, yet the poetic atmosphere 
overwhelmed his thoughts and prepared him to take part in this literary arena also. Two 
genres of poetry were highly entertained during those days including the encomium 
(Qaṣı̄̇dah) and Quatrain or clerihew (Rubā‘ı̄̇).58 The encomium had been limited for the 
expression of praise and flatter, which could not befit an intellectual like Al-Ghazālı̄̇, who 
obviously exhibited proclivity towards the art of quatrains (Rubā‘ı̇yāt). Ḥaḍrat Sultān Abū 
Sa‘ı̄̇d Abū Sa‘ı̄̇d Abı̄̇ al-Khayr and ‘Umar Khayām like personalities also had adopted 
quatrains to express the mystic concepts and other realities. In addition, ‘Umar Khayam̄, 
the famous poet, was a contemporary of Al-Ghazālı̄̇ and both derived the mystic quest 
from the same fountain. Thus, under such circumstances, Al-Ghazālı̄̇ also used to express 
his thoughts and views via poetry and that too in the form of quatrains. His quatrains have 
been reported in Majm‘a al-Fuṣahā and Rawḍāt al-Jannāt.59 
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 In the above verses though the thoughts of Al-Ghazālı̄̇ have been derived from 
Socrates yet the way he has put it is superb and elegant. 
 Al-Fārābı̄̇ says: 
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Bū ‘Alı̄̇ Sı̄̇nā refers: 
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Though Al-Ghazālı̄̇’s quatrain is of low standard than Al-Farabi’s yet its style is more 
delicate and clearer than Bū ‘Alı̄̇ Sı̄̇nā’s. 
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In an another poetic attempt of Al-Ghazālı̄̇ it becomes clear that the people advocating of 
only the temporal affairs of religion (Arbāb-i Ẓāhir) remain devoid of knowing the 
reality. 
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Similarly, the significance of Divine love has been expressed as: 
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Al-Ghazālı̄̇ had expressed deep mystical concepts and realities though Persian poetry in 
such a way that befits his stature. However, his Arabic couplets, which can be traced in 
some writings, are having more affinity towards the Iranian standard of poetry than the 
Arabic one.60 
ﺮھزا ﺪﺧ ﻢﺜﻠﺑ ﮫﻨﻣ ﺖﯿﻄﺧ و        ﻢﻜﻤﻋ ﺰﺑ نوﺮﺗ ﺎﻤﻛ تﻮﺒﺻ ﻰﻨﺒھ 
ىﺮﻌﺷا ﺰﺤﺑ ﻰﻨﻠﺑﺎﻘﯾ ﻰﺤﺻا        ﮫﻧا اﻮﻣﻮﻠﺗ ﻼﻓ ﺖﻟﺰﺘﻋا ﻰﻧا 
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Time line 
1058- AD   Al-Ghazālı̄̇ born in Tus (Today in Iran) 
1073-Al-Ghazālı̄̇ travels 500 kilometers to Jurjan to study Law 
1078-Al-Ghazālı̄̇ goes to Nizammiyah Madrasah in Nishapur to study law and philosophy  
1085-Al-Ghazālı̄̇ arrives at the court of Nizam Al-Mulk 
1091-Al-Ghazālı̄̇ becomes the principle at the Nizamiyah College in Baghdad  
1092-Nizam al Mulk is assassinated 
1092-Malik Shah, sultan of the Seljuq dynasty dies  
1095-Al-Ghazālı̄̇ breaks down and becomes incapable of speech 
1095-Al-Ghazālı̄̇ leaves Baghdad 
1095-Al-Ghazālı̄̇ arrives in Damascus. He starts writing Iḥyā’ al-‘Ulūm al-Dı̄̇n (The 
Revival of the Religious Sciences) 
1096-Al-Ghazālı̄̇ visits Jerusalem and lives there for a number of months 
1096-Al-Ghazālı̄̇ completes the hajj, (the pilgrimage to Makkah) 
1096-Al-Ghazālı̄̇ finishes Iḥyā’ al-‘Ulūm al-Dı̄̇n (The Revival of the Religious Sciences) 
1096-1106-Al-Ghazālı̄̇ wanders from town to town and shrin to shrin 
1106-Start teaching at the Nizamiyyah Madrasah in Nishapur 
1111-Al-Ghazālı̄̇ died in Tus, his home town 
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Economic Thought of 
Al-Ghazāli   
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An Overview of Economic Thought 
The word economy the Arabic equivalent (Iqtiṣād) is derived from an ancient 
Greek term “Oikonomia", which means, household management or management of house 
affair.1 Technically Economics the branch of knowledge concerned with the production, 
consumption, and transfer of wealth. Economics as a science explains how people earn 
income and resources and how they spend them on their necessities, comforts and 
luxuries.  
The history of economic thought deals with different thinkers and theories in the 
subject that became Economics from the ancient Greek world “Oikonomia ".  
In modern history of economic though, Adam Smith2 is considered to be the 
founder of the field of economics. In his epic writing ‘The Wealth of Nations’ smith 
studied the determination of prices of land, labour and capital, and inquired into the 
strength and weakness of the market mechanism. He identified the remarkable efficiency 
properties of markets and saw that economic benefits come from the self–interested 
actions of individuals. His ideas built upon a considerable body of work from 
predecessors in the eighteenth century, particularly of those thinkers known as 
Physiocrats.  
In coming centuries the economists developed various concepts for economics 
analysis who analysed ways the landed, capitalist, and labouring classes produced and 
distributed national output. Karl Marx3 in London heavily criticized the capitalist system, 
which he described as exploitative and alienating. From about 1870, neoclassical 
economics attempted to erect a positive, mathematical, and scientifically grounded field 
above normative politics. In twentieth century, on the backdrop of the great depression of 
1930s, John Maynard Keynes4 published his revolutionary         ‘General Theory of 
Employment, Interest and Money’. In his theory Keynes developed an analysis of what 
causes unemployment and economic downturns. 
Back in middle Ages, a group of Catholic scholars known as the Schoolmen, 
analysed economic issues and moved who moved their enquiries beyond theology to 
philosophical and scientific discussion. The famous Italian theologian and writer on 
economic issues, Thomas Aquinas5 (1225C.E–1274C.E) dealt with the concept of a just 
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price, which he considered necessary for the reproduction of the social order. He argued it 
was immoral for sellers to raise their prices simply because buyers were in pressing need 
for a product. This goes beyond saying that the history of economic analysis starts from 
the ancient Greek and travels to the modern ages encompassing treasures of ideas and 
thoughts. 
The modern writers on economic thought while writing the history of economic 
analysis ignored the great contributions of Muslim thinkers during seventh to thirteenth 
century A.D. who forwarded ideas and thoughts that must be recognized not only for the 
sake of academic integrity and also to fill the missing blanks in the history of economic 
thought. Joseph Schumpeter6, in History of Economic Analysis (1954C.E.), assumed that 
there is a “Great Gap” of “over 500 years” in the history of economic thought from the 
time of the Greek contribution to that of the Scholastics in thirteenth century. Interesting 
most of the Islamic scholars contributed greatly on various economic issues during this so 
called era of Great Gap. Al-Ghazali’s thoughts on economic issues also came during this 
period. 
Evolution of Economic Thought in Islam 
The concept of economic thought in Islam originates from verses of the Holy 
Qur’ān and the Sunnah of the Prophet Muḥammad (ﷺ). The Qur’ān is Word of Allah 
revealed to the Prophet Muḥammad (ﷺ). Saying, actions and approvals of the Prophet of 
Islam is termed as Sunnah in the Islamic terminology. Muslim scholars accept the Holy 
Qur’ān and the Sunnah of Prophet as the starting points in history of knowledge in Islam. 
These two sources are known as the primary or divine sources of knowledge.  
Besides these two divine primary sources the Islamic economic thought can be 
derived from a number of secondary sources. While the primary sources are based on 
revelation, the secondary sources are based on human interpretation and reasoning, 
which, in practice, are, or should be, traced back to primary sources.  As for economic 
ideas from secondary sources they can be traced from exegeses of the Holy Qur’a ̄n 
(Tafa ̄sīr), commentaries on Ḥadīth of the Prophet Muḥammad (ﷺ), books on principles of 
jurisprudence (usūl al-fiqh) that provide valuable materials. In addition to this Muslim 
scholars wrote a number of treatises on economic issues that provide valuable thought on 
Economic analysis.  
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Sources of the Islamic Economic Thought 
The Holy Qur’ān, as the primary source of law, provides general principles of law 
and the Traditions of the Prophet Muḥammad (ﷺ), to a large extent, provide explanations 
to these principles. 
The verses of the Holy Qur’a ̄n and the traditions of the Prophet Muḥammad (ﷺ) 
contain the most basic principles of Islamic economics. They serve as source and give 
guidelines for Islamic economics. The ideal Islamic economic norms and values have 
been given in these basic sources. 
Some economic ideas that shaped the economic ideas and formed the concept of 
economic thinking among the later scholars can be summarized as follows:7 
According to Qur’ānic concept the absolute ownership of everything here belongs to 
Allah. 
 َنوُﺮُﻜَْﺸﺗ ﺎَﻣ ًﻼﯿَِﻠﻗ َِﺶﯾَﺎﻌَﻣ ﺎَﮭﯿِﻓ ْﻢَُﻜﻟ ﺎَﻨْﻠَﻌَﺟَو ِضَْرْﻷا ِﻲﻓ ْﻢُﻛﺎﱠﻨﱠﻜَﻣ َْﺪﻘَﻟَو 
“It is We Who have placed you with authority on earth, and provided you 
therein with means for the fulfillment of your life: small are the thanks that ye 
give!. 8 
 Muslim gets and delivers his earnings as a trustee under the commands of his Owner. 
ُﻮﻘَﻔَْﻧأَو ُْﻢﻜْﻨِﻣ اُﻮﻨََﻣآ َﻦﯾِﺬﱠﻟَﺎﻓ ِﮫﯿِﻓ َﻦﯿَِﻔﻠَْﺨﺘْﺴُﻣ ُْﻢَﻜﻠَﻌَﺟ ﺎ ﱠﻤِﻣ اُﻮﻘِﻔَْﻧأَو ِﮫِﻟﻮُﺳَرَو ِ ﱠ ِﺎﺑ اُﻮﻨَِﻣآ َْﺟأ ْﻢَُﮭﻟ ا ٌﺮﯿِﺒَﻛ ٌﺮ  
“Believe in Allah and His messenger, and spend [in charity] out of the 
[substance] whereof He has made you heirs. For, those of you who believe and 
spend [in charity],- for them is a great Reward”. 9 
Qur’ān prohibits all ways of eating up the wealth of others by wrongful means. 
~ 60 ~ 
اََﺮﺗ ْﻦَﻋ ًةَرﺎَِﺠﺗ َنﻮَُﻜﺗ َْنأ ﱠِﻻإ ِﻞِطﺎَﺒْﻟِﺎﺑ ُْﻢﻜَﻨْﯿَﺑ ْﻢَُﻜﻟاَﻮَْﻣأ اُﻮﻠُْﻛَﺄﺗ َﻻ اُﻮﻨََﻣآ َﻦﯾِﺬﱠﻟا ﺎَﮭﱡَﯾأ َﺎﯾ اُﻮُﻠﺘَْﻘﺗ َﻻَو ْﻢُﻜْﻨِﻣ ٍض
ﺎًﻤﯿِﺣَر ْﻢُِﻜﺑ َنﺎَﻛ َ ﱠ ا ﱠِنإ ْﻢُﻜَُﺴﻔَْﻧأ 
“O ye who believe! Eat not up your property among yourselves in vanities: But 
let there be amongst you Traffic and trade by mutual good-will: Nor kill [or 
destroy] yourselves: for verily Allah hath been to you Most Merciful”.  10 
Qur’ān aims that income and wealth, instead of becoming concentrated in a few hands 
should be allowed to circulate in the society, so that the gap between the rich and the poor 
should be narrowed down  
 ُْﺮﻘْﻟا يِﺬِﻟَو ِلﻮُﺳ ﱠﺮﻠِﻟَو ِﮫﱠﻠَِﻠﻓ ىَُﺮﻘْﻟا ِﻞَْھأ ْﻦِﻣ ِﮫِﻟﻮُﺳَر ﻰَﻠَﻋ ُ ﱠ ا َءَﺎَﻓأ ﺎَﻣ ِﻞﯿِﺒﱠﺴﻟا ِﻦْﺑاَو ِﻦﯿِﻛﺎَﺴَﻤْﻟاَو ﻰَﻣَﺎﺘَﯿْﻟاَو َﻰﺑ
 َُﮭﺘْﻧَﺎﻓ ُﮫْﻨَﻋ ُْﻢﻛﺎَﮭَﻧ ﺎَﻣَو ُهُوﺬَُﺨﻓ ُلﻮُﺳ ﱠﺮﻟا ُﻢُﻛَﺎَﺗآ ﺎَﻣَو ُْﻢﻜْﻨِﻣ ِءَﺎِﯿﻨَْﻏْﻷا َﻦْﯿَﺑ ًَﺔﻟُود َنﻮَُﻜﯾ َﻻ ْﻲَﻛ َ ﱠ ا ﱠِنإ َ ﱠ ا اُﻮﻘﱠﺗاَو اﻮ
 ِبﺎَﻘِﻌْﻟا ُﺪﯾِﺪَﺷ 
What Allah has bestowed on His Messenger [and taken away] from the people of 
the townships,- belongs to Allah,- to His Messenger and to kindred and orphans, 
the needy and the wayfarer; In order that it may not [merely] make a circuit 
between the wealthy among you. So take what the Messenger assigns to you, and 
deny yourselves that which he withholds from you. And fear Allah; for Allah is 
strict in Punishment 11.  
Qur’ān has laid down definite laws as to how to spend wealth. 
ﺎًﻣاَﻮَﻗ َﻚَِﻟذ َﻦَْﯿﺑ َنﺎَﻛَو اوُُﺮﺘَْﻘﯾ َْﻢﻟَو اُﻮﻓِﺮُْﺴﯾ َْﻢﻟ اُﻮﻘَﻔَْﻧأ َاِذإ َﻦﯾِﺬﱠﻟاَو 
“ Those who, when they spend, are not extravagant and not niggardly, but hold 
a just [balance] between those [extremes];”. 
12
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It must be noted that Qur’ānic teachings on economic issues are specific and 
focus on general ideas. The Sunnah of the Prophet Muhammad (ﷺ) also requires 
explanations. In later days, the Muslim scholars derived laws based on reasoning and 
analysis to solve new practical problems that arises in new territories where Muslims 
ruled.  This gives the rise of a new branch of knowledge known as Fiqh. 
Fiqh is an Arabic word that means a deep and thorough understanding and intelligence. 
Fiqh is about practical rulings and laws (excluding matters of faith and morals). It is a 
product of human understanding and interpretation of the primary sources of law. Fiqh, 
therefore is the understanding by Muslim jurists of the Sharī‘ah and also deals with 
detailed prescriptions of the law 
Gradually a number of schools of thought emerged corresponding to different 
methods of conducting jurisprudence. The four main schools are named after; Abu 
Hanifah Nu’man bin Thabit13 (d. 767 C.E.), Imam Malik bin Anas14 (d. 798 C.E.) Imam 
Mohammad bin Idrees Al-Shafi’i 15(d. 854 C.E.), and Imam Ahmed bin Hanbal16 (855 
C.E.). Although the reflections on economic issues in their writings are limited to their 
responses to the practical problems of society people asked for guidance, no doubt the 
history of economic analysis owes to a great extent to writings of such religious scholars. 
A wide range of economic issues are discussed during this period that open a new branch 
of knowledge in Islamic law known as Jurisprudence of Financial Transaction, Fiqh Al-
Mu‘āmulāt. Fiqh al-mu‘a ̄mulāt is a branch of Islamic Sharī‘ah jurisprudence. The focus 
of fiqh al-mu‘āmulāt is on contracts, and it lays down what types of contract are 
permissible or valid and what types are impermissible or invalid.  
 A great contribution of the Muslim thinker during this period is the compilation 
of the sayings of the Prophet Muḥammad (ﷺ)  on economic and financial obligations. 
Abu Yusuf (d. 798)17 and Abu ‘Ubayd Qasim bin Sallam (d. 838)18 compiled the 
Prophet’s saying and the practices of companions of the Prophets and early rulers (al-
Khulfāh al-Ra ̄shidūn)19 on issues related to land taxation, sources of revenue, and revenue 
collection under the titles; Kitāb al-Khara ̄j and Kitāb al- Amwāl respectively. Imam 
Mohammad Al Shybani20 (d. 805 A.D.) authored Kitāb al- Kasb (Book of Earning). 
Some other issues discussed by the scholars during these early Islamic periods are:  
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Market and its regulation, Supply and demand, price fixation, money, credit and 
credit instruments, interest, exchange, taxation, public finance, fiscal policy, zaka ̄h, 
inheritance, property, and business organization.21 
An analysis of the economic thought in the early three hundred of Islamic history 
reveal that the scholars during this period were fully devoted to the explanation of the 
sharī‘ah sciences and their discussion was mainly rooted in the primary sources of the 
Islam with less focus on economic analysis that was the main characteristics of the 
writings of the later scholars. 
The contribution of many medieval scholars to the field of Islamic economics 
reflects their intellectual depth of economic matters. The great contribution came from 
scholars such Abu Hamid Al-Ghazāli (d. 1111C.E.), Ibn Taimiyyah (d. 1328.C.E.)22, Ibn 
Qayyim (d. 1350 C.E.),23, and a number of other Muslim scholars like Ibn Hanbal (d. 855 
C.E.), al-Kindi (d. 873 C.E.),24 al-Farabi (d. 950 C.E.)25, Ibn Hazm (d. 1064 C.E.),26 
Alberuni (d. 1048 C.E.),27 Kay Kaus (d. 1082 C.E.), Nizam al-Mulk (d. 1092 C.E.), , 
Nasir al-Din al-Tusi (d. 1274 C.E.)28, and Davani (d. 1501 C.E.). 
Some important works during this period include Farabi’s Virtuous City; Ibn 
Sina’s Household Management; Al-Biruni’s Book of India; many of al-Ghazali’s works, 
particularly his Iḥyā’ ‘Ulūm al-Di ̄n (in Arabic) and Kīmiyā-e-Sa‘a ̄dat (in Persian); Nizam 
al-Mulk’s  Siyāsat Nāmah (in Persian); Kay Kavus’s Qa ̄būs Nāmah (in Persian); and 
Asad Davani’s book on ethics (in Persian). These scholars viewed in two different and 
distinct ways in the matters of economics. The first view which has its base in the 
economic realities of medieval Islamic society was influenced by the realism of Persian 
“mirrors” tradition. The second view, which also had its base in medieval Islamic society, 
was influenced by traditional Islamic ethos, and by Sufism. The scholars discussed here 
understood the economic process well, established by their views on the evolution and 
efficiency of division of labour, the evolution and function of the market, the evolution 
and function of money, production activity and its efficiency and the theory of 
population. Kay Kavus’ discussions in Qābu ̄s Nāmah about economics, which are devoid 
of theological argument and are objective and positivistic, praised wealth for its own 
sake—an example of the first view. Al-Ghazali’s discussions about economics both in 
Iḥyā’ and Kīmiyā provide an example of the second view. Al-Ghazālī, and other 
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proponents of this view for the matter, while advocating economic activity, regards the 
development of the economy as part of divinely ordained, socially obligatory duties 
whose fulfilment is necessary for the perpetuation of humanity.29 Al-Ghazālī Sufi 
tendency, rather obvious in his writings, is well known. It is a fact that Al-Ghazālī tried to 
synthesize traditional Islam and Islamic Sufism. 
An Overview of Economic Ideas of Al-Ghazālī 
Al-Ghazālī is one of the most famous Muslim scholars who contributed in the area 
of Islamic economics. His mastery of the Islamic science as well as the secular discipline 
of his time, gave him chance to get a deep insight of all the issues that he used to discuss 
Al-Ghazālī did not contribute one special book to Economics; as a replacement for his 
economic thought can be found, disseminated throughout his work, mainly, in Iḥyā’ 
‘Ulūm al-Di ̄n, which is comprised of four volumes, covering 1700 pages, is constant 
mainly to economic issues, such as voluntary market exchange, stage of production, 
poverty and income distribution, division of labour, trading among cities, public finance 
issues, principle of government for rulers, usury, barter and need for money ethics of 
market behaviour, and others. 
Ghazālī’s economic ideas are related mainly to the Islamic ethos of the Qur’ān and the 
Sunnah of the Prophet Muhammad (ﷺ). In his writing Al-Ghazālī emphasized that the 
knowledge of economic matters is an obligatory knowledge as mentioned in the prophetic 
tradition. 
ﻢﻠﺴﻣ ﻞﻛ ﻰﻠﻋ ﺔﻀﯾﺮﻓ ﻢﻠﻌﻟا ﺐﻠط 
“Seeking of knowledge is obligatory (Farḍ) on every Muslim.”30 
If economic activity is encouraged so much so that it has a status of worship, its 
knowledge is also necessary, and acquiring knowledge in this Bāb (in the field of 
economics) is Wājib (Compulsory) on every earning Muslim. This is because one must 
have knowledge to deal with a problem when it arises. It is not wise to wait and search for 
a solution when one encounters a problem. It is obligatory, therefore for every earning 
Muslim to acquire the basic knowledge of economic matter. Al-Ghazālī supports his view 
by citing the practice of ‘Umar, the second caliph of Islam, who would visit the market 
places and say: he should not do business in our market that does not have it knowledge.31 
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Rules of Economic Activities 
Al-Ghazālī concerned with the Islamic rules of economic activity which are 
Islamic legal norms and values for economic activities, and their subject is Islamic 
Jurisprudence, discussed in the chapter of “Mu‘āmulāt” (socio-economic activities). In 
the contemporary literature, Islamic economics includes Islamic legal norms and their 
economic analysis. Therefore, according to Al-Ghazālī, the basic knowledge of Islamic 
economics is compulsory on every economically active Muslim to the extent of basic 
Islamic legal norms relevant for his activity, whether it is obtained from Islamic economic 
literature or from the juristic, sources, through study, reading or discussion with   the 
person of knowledge.  
Such obligatory knowledge of economic activities is of many kinds (branches) of 
which six must be activated by those who are involved in such activities. These are: 
bai‘(trade and commerce), Ribā (interest, usury), Salam (Forward buying), ijārah 
(renting) musha ̄rakah (partnership) and Muḍārabah (sleeping partnership for profit 
sharing). Al-Ghazālī discussed all of them. 
According to Al-Ghazālī , all economic behaviours revolve around the basic 
human needs i.e. food, clothing and protection. However, the concept of basic needs is 
subjective and more inclusive, and flexible and it depends upon dynamics of a particular 
society and time. However it must be consistent with rulings of the Islamic Sharī‘ah laws. 
Accordingly to Al-Ghazālī, the list may include such economic and socio-psychological 
needs as furnishings, property, status and prestige, and even marital relation, in addition 
to the aforementioned need.32 
In Mīzān al-‘Amal, while exploring the Islamic social welfare function Al-Ghazālī 
mentions three levels of consumption: the lowest, the middle, and the highest, and each of 
the basic things can be applied to each of the three levels – as a necessity, convenience or 
luxury. 
Such consumption may apply to each one of the three basic needs: (i) food, (ii) clothing; 
(iii) and shelter. Each one may be satisfied at any of the three levels in a hierarchical form 
necessities (ḍaru ̄rāt), conveniences or comforts (ḥajāt), and refinements or luxuries 
(taḥsināt).33 
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According to Al-Ghazālī the level of consumption has to range between necessity 
and extravagance. Whilst necessity has to be fulfilled by the consumer for it is perceived 
as a religious obligation (farḍ al-kifāyah), extravagance is ḥarām. 
For example the lowest standard of shelter may be living in a cave or a trust home. 
The middle standard may be one’s own house, with privacy and basic comfort. Such a 
house may be the “standard” type, and this is the kind Al-Ghazālī includes as part of his 
Kifāyah. The highest level of shelter is a large will-built aesthetically more mansion, with 
many amenities – the kind always sought by the worldly people and those of higher 
position. Further Al-Ghazālī states that anyone may own such elaborate shelter, without 
any constraint from the state, but sure groups, such as the ascetics or Sufis, may be 
dispirited from such ostentations living since, given the nature of their spiritual pursuits, 
they should to live an easy living.34 
Ideas on Trade, Exchange and Markets 
To Al-Ghazālī markets evolve naturally, as a consequence of human desire to 
satisfy economic needs. He provides a detailed discussion of the role and significance of 
voluntary trading activities and the emergence of market based on the forces of demand 
and supply that determine prices and profits.  
Al-Ghazālī outlines that people from different groups and various walks of life come 
together with a view to exchanging products among themselves. People’s own needs and 
interests create the need for each other that also leads to the need for transportation. As a 
natural consequence to it a professional trader’s class emerges who carry goods from one 
place to another. In deed the profit motive is the main factors behind all these activities. 
The following quotation of Al-Ghazālī writings is worth reading: 
It happens that farmers live in a place where farming tools are not available. And, 
blacksmiths and carpenters live where farming does not exist. So the farmer need 
blacksmiths and carpenters and they in turn need the farmers. Naturally, each will want to 
satisfy his needs by giving up in exchange a portion of what he possesses. But it is also 
possible that when the carpenter wants food in exchange for some tools, the farmer does 
~ 66 ~ 
not need the tools or, when the farmer needs the tools from the carpenter, the carpenter 
does not need food. So such situations create difficulties. Therefore, there emerge forces 
leading to the creation of trading places where all kinds of tools can be kept for exchange 
and also the creation of warehouses where farmers’ produce can be stored. Then, 
customers came to obtain these goods and markets and storehouses are established. 
Farmers bring their produce to the markets and if they can’t readily sell or exchange what 
they possess, they sell them at a lower rate to the traders who in turn store the produce 
and try to sell to the buyers at a profit. That is tune for all kinds of goods and services.35 
Al-Ghazālī further focuses on the importance of travelling and interaction of the people 
and exchange of economic resources. He explains;  
People travel to different villages and cities to obtain tools and food and transport them. 
People economic affairs become organized into cities which may not have all the tools 
needed and into village which may not have all the foodstuffs needed people’s needs and 
interests necessitate transportation. Then, a class of traders who carry goods from one 
place to another is created. The motive behind all these activities is the accumulation of 
profits, no doubt. These trades exhaust themselves by travelling to satisfy others need and 
to make profits, and then these profits too are eaten by others when they themselves obtain 
things from others.36 
From the above writing it is reflects that what Al-Ghazālī clearly emphasized is the 
economic exchanges leads to specialization and division of labour in various regions and 
resources. Furthermore, he recognizes the importance of trading activities in adding value 
to goods by making them available at a useful place and time for buyers. The natural 
forces of exchange also lead to the creation of professional traders, who are guided by the 
profit motive. However to Al-Ghazālī, accumulation of wealth in this way is not a 
desirable act. However, Al-Ghazālī recognizes it as a necessary act that is essential for a 
growing society and it is also in the mutual interest of the people. Furthermore Al-Ghazālī 
focuses on the safety and security of the trade routes and the rules must provide them for 
the free and secure trading. 
Al-Ghazālī on Price Determination in the Market 
Price determination or role of supply and demand in the market is one of the 
major themes in the modern economic analysis. The eminent British economist, Alfred 
Marshall (d. 1924) in his most important book, Principles of Economics emphasized that 
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the price and output of a good are determined by both Supply and demand: the two curves 
are like scissor blades that intersect at equilibrium. Interestingly the Muslim thinkers of 
early Islamic history had shown deep insight in their analysis of Market forces.  
What we learn from the early discourses on market administration is that Islam grants 
absolute freedom to traders provided they adhere to the code of lawfulness. It does not, 
therefore, encourage the practice of price–fixing and leave the traders to earn the profits 
from each other within the lawful limits. As a matter of principle public authorities are 
not allowed to fix the prices of commodities by force. This is because rise and fall in the 
prices are linked to various factors other than the greediness of the traders and fixing the 
prices may endanger both public and private interests.  We quote a tradition of the 
Prophet of Islam (ﷺ) to support this view. 
It is reported that once the prices shot up during the period of the Prophet Muhammad (ﷺ). The people 
said: O Messenger of Allah! Prices have shot up, so fix them for us. Thereupon the Messenger of Allah 
said: Allah is the One Who fixes prices, withholds, gives lavishly, and provides, and I hope that when I 
meet Allah, none of you will have any claim on me for an injustice regarding blood or property. 
(Bukhari) 
According to this tradition the government authorities will not fix the prices in the market 
if there is a real rise in prices. Thus, if the prices of the goods and services increase 
because of low production or increased demand or lack of supply, the state will not force 
the traders to decrease the prices. The Prophet Muhammad (ﷺ) refused to fix the prices of 
commodities because, it seems that he felt that rise in prices was real and not artificial. 
In later writings we find a number of scholars who forwarded this concept in their 
writings. For example Al-kasani (d.1189) quotes the eminent jurist Imam Shafi’i  
“ the value of a commodity changes each time there is change in the price’ due to increase 
or decrease of people’s willingness to acquire the commodity and depending whether it is 
available in small  or large quantity 37 
From the above writing we can envisage that what Imam Shafai’ meant by 
‘people’s willingness to acquire the commodity’ is what we say demand in modern 
economics and the supply is what he said about the availability of commodity. To him 
these two elements have important bearing in determining the value of a commodity. 
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Such types of discourses concerning role of demand and supply are scattered in the 
writings of the early scholars. 
Al-Ghazālī writing in middle ages of Islamic scholarship provides a detailed 
analysis of the forces of demand and supply in the emergence of markets and hence in the 
determining of prices and profits. Interestingly Al-Ghazali does not discuss demand and 
supply in modern terms. He rather refers to the effect of low demand of a commodity on 
its price while discussing the agriculture produce. In Ihya he states as follows: 
“When the farmer does not get a buyer for his produce, he sells at a very low price.38 
At another place in Iḥya ̄’, he expresses the role of the forces of demand and supply in 
determining the price. On being informed that the prices of products became high, he 
suggested:  
‘the price should be brought down by reducing the demand for food’.39 
To above idea of Al-Ghazālī is a reflection of what is termed in modern economics as a 
shift in demand representing a change in consumer preferences that ultimately leads to 
change in the price of a product. It is case of leftward shift indicating that a commodity is 
less desirable and that fewer items will be sold at a given price. 40 
In another place in Iḥya ̄’, his views reflect what is known in modern economics as 
leftward shift in the supply curve meaning reduction in supply and its impact on the price. 
He condoned the hoarding of goods by traders if goods are available in plenty and the 
prices are low while the goods are available with people in large quantities.41   
Another important element related to supply and demand as it appears in the writing 
of Al-Ghazālī is what is termed in the modern economics is ‘elasticity of demand/supply 
and impact on the total revenue. He suggests: 
 “A cut in profit margin by decreasing the price will cause an increase in sale and 
ultimately an increase in total profit.”42 
Clearly he meant that impact of price change on revenue without using the modern 
term elasticity. Further, he seems to have some insights into the idea of price – elasticity 
of demand when he says:  
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“One who is content with a small profit has many transactions and earns a lot of 
profit by large volume of sales and thus he is favoured.”43 
To Al-Ghazālī profits are related to risk and uncertainty. While highlighting the 
contribution of traders and their hard-work he mentioned the traders’ risk bearing 
capacity as follows: 
  “Look how Allah has imposed upon them (traders) bears a lot of trouble in seeking 
profit and takes risks and endangers lives in voyages.”44 
Al-Ghazālī in his discourses however didn’t put any limit for profit earning as is the 
case with Islamic scholars. In Islamic scheme profit is accepted as reward of 
entrepreneur. However an Islamic entrepreneur will work under influence of Islamic 
spirit. The behaviour of an entrepreneur under Islamic spirit can be summed up as 
consisting of a sincere devotion to the two values of (I) justice and (ii) benevolence. True 
to Islamic teaching Al-Ghazālī accepts profit maximization within the limits set by the 
Islamic teachings. He suggests that seller should out of his benevolence not accept high 
profit of particular product just because the buyer is anxiously interesting in buying it. 
Like other scholars, Al-Ghazālī didn’t set any limit of the profit nevertheless given the 
role of benevolence and overall injunction of Sharī’a, a normal rate not exceeding 5-10 % 
of the price of a good should be an idle one. 
Al-Ghazālī does not define the precise range or limits of normal profits he does 
suggest that, given the sellers’ benevolence as well as the norms of trading practices and 
market conditions, the profit rate should be around 5 to 10% of the price of a good 
Al-Ghazālī on Market Values and Ethics 
Ethics may be defined as the set of moral principles that distinguish what is right 
from what is wrong. 
Islam places the highest emphasis on ethical values in all aspects of human life. Ethical 
norms and moral codes discernable from the verses of the Holy Qur’ān and the teachings of the 
Prophet are numerous, far reaching and comprehensive. Islamic teachings strongly stress the 
observance of ethical and moral code in human behaviour. Moral principles and codes of ethics 
are repeatedly stressed throughout the Holy Qur’ān. Besides, there are numerous teachings of the 
Prophet which cover the area of moral and ethical values and principles. Says the Holy Qur’ān: 
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 َﻜْﻨُﻤْﻟا ِﻦَﻋ َنْﻮَﮭَْﻨﺗَو ِفوُﺮْﻌَﻤْﻟﺎِﺑ َنوُﺮُْﻣَﺄﺗ ِسﺎﱠﻨﻠِﻟ ْﺖَﺟِﺮُْﺧأ ٍﺔ ﱠُﻣأ َﺮْﯿَﺧ ُْﻢﺘْﻨُﻛ ُﻞَْھأ َﻦََﻣآ َْﻮﻟَو ِ ﱠ ِﺎﺑ َنُﻮﻨِﻣُْﺆﺗَو ِﺮ
 َنُﻮﻘِﺳَﺎﻔْﻟا ُُﻢھَُﺮﺜَْﻛأَو َنُﻮﻨِﻣْﺆُﻤْﻟا ُﻢُﮭْﻨِﻣ ْﻢُﮭَﻟ اًﺮْﯿَﺧ َنﺎََﻜﻟ ِبَﺎﺘِﻜْﻟا 
“ Y Ye are the best of peoples, evolved for mankind, enjoining what is right, 
forbidding what is wrong, and believing in Allah. If only the People of the Book 
had faith, it were best for them: among them are some who have faith, but most 
of them are perverted transgressors.” 45 
Islam has its own distinctive value-based ethical system for business dealings. It 
prescribes certain specific guidelines for governing business ethics. It (I) enumerates the 
general ethical rules of business conduct, (ii) identifies ethically desirable forms of 
business, and, (iii) specifies the undesirable modes of transactions.  
Al- Ghazāli in his discussions emphasized on the importance of ethical and moral norms 
to which business community must adhere while engaging in business practices. The Al-
Ghazali ideas are deeply rooted in the Islamic teachings as derived from the Holy Qur’ān 
and the traditions of the Prophet Muḥammad (ﷺ). He especially focussed on such issues 
as misleading and false advertisement, middleman ship, fraud, gambling and hoarding in 
business dealings. 
Hoarding is one of the main evils that causes a lot of irregularities in the market 
and leads to artificial rise in prices. The Arabic word for hoarding is Ihtikar. It means 
storing foodstuffs or withholding them in expectation of rise in their prices. This is an 
unjust practice and a clear case of exploitation and deservedly condemned by Islam. The 
Prophet Muhammad (ﷺ) is reported to have condemned the hoarders when he said:  
نﻮﻌﻠﻣ ﺮﻜﺘﺤﻤﻟاو قوزﺮﻣ ﺐﻟ ﺎﺠﻟا 
The importer (of an essential commodity) into the town will be fed (by Allah), and the hoarder will have 
(Allah’s) curse upon him46  
Al-Ghazālī the evil of hoarding food stuff with a view to raise the price. He regards 
hoarding as a great injustice. He categorically states: 
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 “Every person has the right to buy food at the prevailing market price, not the 
artificially induced higher price, and hoarding of foodstuffs and items which are very 
much like food and part of nutrition is Ḥara ̄m (Forbidden) and is to be strictly 
condemned.” 
According to Islamic jurists hoarding is prohibited in case of foods stuffs and also 
when there is scarcity of the commodity. In case of non-essential items and when their 
commodity is in abundance supply withholding the goods is not a case of prohibited 
supply. True to Islamic juristic view which Al-Al-Ghazālī shows flexibility in case of 
hoarding of non-essential items? He states thus: 
“Hoarding of medicines and other items which are not part of food and nutrition and 
not part or general needs is not quite Ḥarām.”47 
Thus to Al-Ghazālī hoarding is undesirable and unethical act should it is practiced for 
essential items and food stuffs. In case of non-essential items and when the commodities 
are available in abundance hoarding is an acceptable practice in the market.  To him even 
for foodstuffs, hoarding is condemnable when there is severe shortage. In case of 
abundance supply hoarding is not prohibited. However Al-Ghazālī considers that even 
such hoarding should be discourages.48  
Islam encourages honest fulfilment of the contract and truthfulness in business 
transactions. Mutual consent between the parties is also a necessary condition for the 
validity of a business transaction. It, therefore, follows that a sale under coercion, a sale 
with cheating and hiding the truth is not acceptable in Islamic scheme. 
The Prophet of Islam (ﷺ) has exhorted the believers to strictly adhere to truthfulness 
in business transactions. He said: 
 ﺎﻤﺘﻛ نإو ، ﺎﻤﮭﻌﯿﺑ ﻰﻓ ﺎﻤﮭﻟ قرﻮﺑ ﺎﻨَﯿﺑو ﺎﻗﺪﺻ نﺈﻓ،ﺎﻗﺮﻔﺘﯾ ﻰﺘﺣ لﺎﻗ وا ،ﺎﻗﺮﻔﺘﯾ ﻢﻟ ﺎﻣ رﺎﯿﺨﻟﺎﺑ نﺎﻌﯿﺒﻟا
ﺎﻤﮭﻌﯿﺑ ﺔﻛﺮﺑ ﺖﻘﺤﻣ ﺎﺑﺬﻛو 
“The seller and the buyer have the right to keep or return the goods as long as they have not parted or 
till they part; and if both the parties spoke the truth and described the defects and qualities (of the goods), 
then they would be blessed in their transaction, and if they told lies or hid something, then the blessings of 
their transaction would be lost”49 
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Al-Ghazālī  is his discourse is very categorical in regards to fulfilment of 
contractual obligations, truthfulness in price quotations, contractual and adherence to the 
prevailing rates in all transactions. He strongly condemns manipulation of price on the 
part of buyers and sellers. He advises them to be truthful in all economic transactions, and 
in this context, he reminds them of The Prophet’s Muḥammad (ﷺ) statement that “a 
person will have the right to review the contract if he is deceived in any way.”50 
To Al-Ghazālī , a market should be free from all types of evil practices and 
defects as mentioned above51. Economic activities according to him should reflect true 
Islamic values. The behaviour of market players should be built on true Islamic spirit of 
benevolence (Iḥsa ̄n) By Iḥsān he meant “doing something extra that benefits a person 
engaged in transactions above and beyond the material benefits, though that extra is not 
an obligation; it is merely an act of generosity.”52 
Ghazanfar and Islahi while writing on the Economic view of Al-Ghazālī enumerated 
six guidelines that must be adhered to in order to establish benevolence in the market 
place. These are: 
 The seller should not charge a cost that result in too much profits;
 The buyer should be relaxed when bargaining with a poor seller and strict when
transacting with a wealthy merchant;
 While seeking cancellation of a transaction or asking repayments of debts, a
person should be gentle and be willing to be flexible to accommodate the
circumstances of the other party;
 When a person owes a debt to another, he should be prompt in repayment so that
no inconveniences are caused to the other party;
 If somebody wants to cancel a business deal, one should try to accommodate such
a request;
 A person should be willing to sell to the proof who do not have the means and
should extend credit to them without the expectation of repayment.53
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Islam regards economic and business activity as a means to achieve piety and 
raises the status of a truthful merchant so much so that he will be at par with the holy 
warriors and martyrs, in the Hereafter. True to Islamic guidelines Al-Ghazālī principles 
reflect the general moral ethical guidelines that should be followed by the business people 
in their dealings in order to achieve piety and above all, as a reflection of his fear and love 
of Allah. 
An individual’s economic and business activities can be transformed into a means 
ensuring the rewards in the hereafter which is the ultimate goal of every Muslim. The 
above idea of Al-Ghazālī is reflected in the guidelines highlighted by S.M. Ghazanfar and 
A.A. Islahi work on Al-Ghazālī. According Al-Ghazali the one who observes guiding 
principles will achieve the highest rank in the hierarchy of successful people, both in this 
world and in the hereafter. Let us refer to these guidelines as follows: 
 The seller should act as an Islamic follower with “correct” aim about his trade –
i.e. to support himself and his dependents, and to acquire the means and strength
of performing his religious duties.
 While starting a business, he should also seek the fulfilment of socially obligatory
duties (Farḍ al-Kifa ̄yah).
 His desire to be successful in material terms should not blind him against success
in the hereafter.
 He should not transact his business in a greedy manner.
 He should refrain not only from clearly Ḥara ̄m (prohibited) activities, but he
should also be vigilant over all his activities, remembering at all times that he is
accountable before Allah for all of them 54
Al-Ghazālī views on Functions of Money 
Money can be defined as any item or anything that is readily accepted as a means 
of facilitating exchange, accumulating wealth to spend later, and settling debts.  The item 
must enjoy the confidence of those using it. 
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Before money, there was a barter system. The system of direct exchange of goods and 
services for other goods and services is known as barter.   
In barter, people directly trade goods for goods.  To do this they must negotiate over the 
price of each trade.  Two loaves of bread equals five fish, or thirty chickens equal one 
sheep, and so forth.  To barter people must meet, set the price, and exchange the goods. 
This can be very inconvenient if many exchanges have to take place, and almost 
impossible if people want some goods from very far distance. There were a few more 
problems associated with the Barter System these problems were solved by money.  
As economies develop, people no longer barter one good for another. Instead they 
sell goods for money and then use money to buy other goods they wish to have. In the 
first place the commodities were used as medium of exchange. Money as a medium of 
exchange first came into human history in the form of commodities (commodity 
Money). A great variety of items have served as money at one time or other; cattle, olive 
oil, copper, gold, silver, diamonds etc. One of the advantages of commodity money was 
that it has intrinsic value meaning it has value in itself. The age of commodity money 
gave way to the age of paper money. 55 
Functions of Money 
Money is a very useful tool in an economy.  The importance of money lies in the fact 
that it accomplishes the following tasks: 
(i) A medium of exchange:  Money serves as a medium of exchange.  It allows 
people to trade the goods they make for the goods made by others 
(ii) A measure of value:  Where money is used as a unit of account every good and 
service is valued against money and it becomes the common standard or measure. 
This function allows a quick comparison to be made between the value of 
different goods and services, and solves the problem faced in the barter system.   
(iii)A store of value: The third function of money is to serve as a store of value. 
Money allows people to accumulate wealth.   
(iv) A standard for deferred payments:  Money makes it possible to create contracts 
to be agreed upon involving payments in the future. In other words, money allows 
for credit to exist.  
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Al-Ghazālī in his discourses discussed in details the concept of money and the 
shortcomings of the barter system of exchange. Al-Ghazālī clearly realized offered a 
rather explained the circumstances which led to the evolution of money and its various 
functions. Money is according to him is one of the most important inventions of human 
civilization as it has to be utilized only to alleviate exchange of goods and economic 
transactions within society. Al-Ghazālī thus realizes the importance of Money as a 
medium of exchange- one of the main functions of money in modern economics. We can 
deduce the above ideas of Al-Ghazālī from the following. 
“Creation of dirham’s and dinars (i.e. gold and silver coins) is one of the bounties 
of Allah. The entire world of economic activities is based on transactions with 
these two kinds of money. They are two metals, with no benefits in themselves. 
However, people need them, in order to exchange them for different things – food, 
clothing, and other goods. Sometimes a person needs what he does not own and he 
owns what he does not need.”56 
According to the above Al-Ghazālī considers the money as a medium of exchange 
a great blessing of Allah and people should thank the Almighty for this great blessing. 
It is obvious that that while discussing the role of money as a medium of exchange Al-
Ghazālī clarifies an important Islamic view on money that money in itself has no intrinsic 
value. Islamic sharī‘ah has treated money differently from commodities. According to 
Islamic teachings money and commodity have different characteristics and therefore they 
must be treated differently. According to Islamic teachings: 
1. Money cannot be traded like other commodities. Its use should be restricted to its
basic purpose i.e. to act as a medium of exchange and a measure of value.
2. If for any reasons, money has to be exchanged for money or it is borrowed, the
payment on both sides must be equal. So there should not be trading of money by
money.
According to Al-Ghazālī money has no purpose on its own 57It rather should serve 
only as a medium to enable certain exchanges. Therefore the value of exchanged good 
has to be known and recognized. Trading in gold and silver for the purpose of making 
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profit is condemned, whilst selling gold for silver or vice versa is licit, since economic 
transaction is a medium of exchange. 
As one of the main functions of money is its use as medium of exchange, withholding 
money from spending is regarded as an undesirable act that can invite wrath from Allah 
the Almighty. Allah says: 
 َﯾ َْﻮﻟ ْﻦَﻣ ُﻢِﻌُْﻄَﻧأ اُﻮﻨََﻣآ َﻦﯾِﺬﱠﻠِﻟ اوُﺮَﻔَﻛ َﻦﯾِﺬﱠﻟا َلﺎَﻗ ُ ﱠ ا ُُﻢَﻜﻗَزَر ﺎ ﱠﻤِﻣ اُﻮﻘِﻔَْﻧأ ْﻢُﮭَﻟ َﻞﯿِﻗ َاِذإَو ﱠِﻻإ ُْﻢﺘَْﻧأ ِْنإ ُﮫَﻤَﻌَْطأ ُ ﱠ ا ُءﺎَﺸ
 ٍﻦِﯿﺒُﻣ ٍلَﻼَﺿ ﻲِﻓ 
.” And when they are told, "Spend ye of [the bounties] with which Allah has 
provided you," the Unbelievers say to those who believe: "Shall we then feed 
those whom, if Allah had so willed, He would have fed, [Himself]?- Ye are in 
nothing but manifest error." 58 
In another place Allah has condemned those who are storing wealth and not spending; 
 ٍﻢﯿَِﻟأ ٍبَاَﺬﻌِﺑ ْﻢُھْﺮ َِّﺸﺒَﻓ ِ ﱠ ا ِﻞﯿِﺒَﺳ ﻲِﻓ ﺎَﮭَﻧُﻮﻘِﻔُْﻨﯾ َﻻَو َﺔﱠﻀِﻔْﻟاَو َﺐَھﱠﺬﻟا َنوُﺰِﻨْﻜَﯾ َﻦﯾِﺬﱠﻟاَو 
. And there are those who bury gold and silver and spend it not in the way 
of Allah: announce unto them a most grievous penalty59 
 َمْﻮَﯾ  ُِﺴﻔَْﻧِﻷ ُْﻢﺗْﺰَﻨَﻛ ﺎَﻣ َاﺬَھ ُْﻢھُرﻮُُﮭظَو ْﻢُُﮭﺑُﻮﻨُﺟَو ْﻢُﮭُھَﺎﺒِﺟ ﺎَِﮭﺑ ىَﻮُْﻜﺘَﻓ َﻢﱠﻨَﮭَﺟ ِرﺎَﻧ ِﻲﻓ ﺎَﮭَْﯿﻠَﻋ ﻰَﻤُْﺤﯾ ﺎَﻣ اُﻮﻗُوَﺬﻓ ُْﻢﻜ
 َنوُﺰِﻨَْﻜﺗ ُْﻢﺘْﻨُﻛ 
‘On the Day when heat will be produced out of that [wealth] in the fire of 
Hell, and with it will be branded their foreheads, their flanks, and their 
backs, their flanks, and their backs.- "This is the [treasure] which ye buried 
for yourselves: taste ye, then, the [treasures] ye buried60 
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Al-Ghazālī considers that gold and silver as money- dirhams and dinars; as these metals 
are equal with money. In the light of the above quoted verse from the Qur’ān he interprets 
that verse refers to those who hoard money as well convert dirham’s and dinars. He 
elaborates as follows: 
Anyone who uses money contrary to its objectives or functions is ungrateful to the bounty of 
Allah. If someone hoards dirham’s and dinars, he is a transgressor. He would be like a person 
who imprisons a ruler, thus depriving the society of the benefit of his benevolence. Dirham’s and 
dinars are not created for any particular person; they are useless by themselves; they are just like 
stones. They are created circulated from hand to hand, to manage and to grades of goods. Anyone 
who converts them in to utensils of gold and silver is ungrateful to his Creator and worse than the 
hoarder of money, for such a person is like one who forced the ruler to perform un-suitable 
functions as weaving cloth, gathering taxes, etc. Hoarding of coin may be preferable to such 
conversion of coins into utensils. Because there are other metals and materials, copper, bronze, 
iron, clay which can be used to make utensils, instead of gold and silver, for the storage and 
drinking of liquids. But clay and iron cannot be used for the functions performed by dirham’s and 
dinars they are not meant for that purpose. If any one does not appreciate this fact, he should try 
to convince himself of remembering the saying of the Prophet Muhammad (ﷺ) One who drinks 
in gold and silver utensils, he is like one who takes the fire of hell in his stomach’61.     
Al- Ghazali’s views on Barter System 
Barter is a system of exchange by which goods or services are directly 
exchanged for other goods or services without using a medium of exchange. Before 
invention of money the barter was the way of doing transactions. However barter 
system carries in itself a lot of limitation more specifically its inefficiency in easing 
exchange between individuals. One of the main limitations of the barter system was 
indivisibility of certain goods. For example if a person wants to buy a certain amount 
of another's goods, but only has for payment one indivisible unit of another good 
which is worth more than what the person wants to obtain, a barter transaction 
cannot occur. 
Al-Ghazālī identifies the invisibility problems that arise in case of barter transactions. 
In cases where one item is very large, while the other is very small; the large goods could 
not be divided into small pieces for exchange with the small quantities of the others. He 
gives several examples: such as exchange of a house with cloth, flour with a donkey, or a 
camel with saffron; in each case, the indivisibility problem arises. He categorically says:  
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“A camel owner cannot exchange his whole camel for a quantity or 
saffron.”62 
As earlier mentioned Al-Ghazālī while elaborating the money and its functions 
categorically stated that money is a blessing from Allah as it facilitates trade and 
transactions. He emphasized the role of money as measure of value in addition its role as 
a medium of exchange. He says that precious metals are required although they have no 
profit in themselves only to replace them for different things: Food, clothing, and other 
goods.63 Here he clearly highlights the importance of money over the barter system.  
He further identifies the limitation of barter system in the absence of money as he 
says; 
Sometimes a person needs what he does not own and he owns what he does not need. 
For example, a person has saffron but not needs a camel for shipping and one who owns 
a camel does not presently need that camel but he wants saffron. Thus, there is the 
necessity for a transaction in exchange. Likewise in the case of one who desires a house 
but owns some cloth or desires a slave but owns socks, or desires flour but possesses a 
donkey. These goods have no direct proportionality so one cannot know how much 
saffron will equal a camel’s worth; such barter transactions would be very difficult.64 
 Al-Ghazali on Usury (Riba) 
As clear from the above money in Islamic scholarship has been regarded as a 
means of exchange and a unit of measure of value. Consequently money in itself is not 
tradable. The practice of lending money against some financial gain is not acceptable in 
Islamic tradition. The consideration received on lending money is referred as ‘riba’ 
translated as usury (interest in modern literature) and severely condemned in the Holy 
Qur’ān and traditions of the Prophet of Islam (ﷺ). Al-Ghazālī like other Islamic scholars 
has discussed the issue of interest at various places in his work. Before going to the ideas 
of Al-Ghazālī, it shall be better for our purpose to discuss in some details some important 
issues related to ribā. 
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Ribā literally means an increase. Technically it is any increase (large or small, 
nominal or real) received on loan. In Islamic jurisprudence it is defined as an increase in 
one of two homogeneous equivalents being exchanged without this increase being 
accompanied by a return.  
Ribā has been understood throughout Muslim history as being equivalent to interest paid 
on a loan and clearly declared prohibited by the verses of the Holy Qur’ān and the 
traditions of the Prophet Mohammad (ﷺ). 
Verses of the Holy Qur’an on Ribā 
The Qur’an reminds people that interest does not add anything to wealth, but, on the other 
hand, decreases it. Say the Holy Qur’an:  
 ُِﺮﺗ ٍةﺎَﻛَز ْﻦِﻣ ُْﻢﺘَْﯿَﺗآ ﺎَﻣَو ِ ﱠ ا َﺪْﻨِﻋ ُﻮﺑْﺮَﯾ ََﻼﻓ ِسﺎﱠﻨﻟا ِلاَﻮَْﻣأ ﻲِﻓ َُﻮﺑْﺮَﯿِﻟ ًﺎﺑِر ْﻦِﻣ ُْﻢﺘَْﯿَﺗآ ﺎَﻣَو َِﻚﺌَﻟُوﺄَﻓ ِ ﱠ ا َﮫْﺟَو َنُوﺪﯾ
 َنُﻮﻔِﻌْﻀُﻤْﻟا ُﻢُھ 
“That which ye lay out for increase through the property of [other] people, 
will have no increase with Allah: but that which ye lay out for charity, seeking the Countenance of 
Allah, [will increase]: it is these who will get a recompense multiplied.” 65 
The Holy Qur’an forbids Muslims to take compound interest if they want real and lasting 
happiness, peace of mind and success in life.  
 َنﻮُﺤِﻠُْﻔﺗ ْﻢُﻜﱠﻠََﻌﻟ َ ﱠ ا اُﻮﻘﱠﺗاَو ًَﺔﻔَﻋﺎَﻀُﻣ ًﺎﻓَﺎﻌَْﺿأ ﺎَﺑ ِّﺮﻟا اُﻮﻠُْﻛَﺄﺗ َﻻ اُﻮﻨََﻣآ َﻦﯾِﺬﱠﻟا ﺎَﮭﱡَﯾأ َﺎﯾ 
 “ O ye who believe! Devour not usury, doubled and multiplied; but fear Allah; 
that ye may [really] prosper66 
There is a clear distinction between trade and interest. The Holy Qur’an warns those who 
say that there is no difference between the two:  
ﻟا َنُﻮﻠُْﻛَﺄﯾ َﻦﯾِﺬﱠﻟا َﻤﱠﻧِإ اُﻮﻟﺎَﻗ ْﻢُﮭﱠَﻧِﺄﺑ َﻚَِﻟذ ِّﺲَﻤْﻟا َﻦِﻣ ُنﺎَﻄْﯿﱠﺸﻟا ُُﮫﻄﱠﺒََﺨَﺘﯾ يِﺬﱠﻟا ُمُﻮَﻘﯾ ﺎَﻤَﻛ ﱠِﻻإ َنﻮُﻣُﻮَﻘﯾ َﻻ َﺎﺑ ِّﺮ ُﻊَْﯿﺒْﻟا ﺎ
 َُﮫﻠَﻓ ﻰََﮭﺘْﻧَﺎﻓ ِِّﮫﺑَر ْﻦِﻣ ٌﺔَﻈِﻋْﻮَﻣ ُهَءﺎَﺟ ْﻦَﻤَﻓ ﺎَﺑ ِّﺮﻟا َم ﱠﺮَﺣَو َﻊْﯿَﺒْﻟا ُ ﱠ ا ﱠﻞََﺣأَو َﺎﺑ ِّﺮﻟا ُْﻞﺜِﻣ  ِ ﱠ ا َﻰﻟِإ ُهُﺮَْﻣأَو ََﻒﻠَﺳ ﺎَﻣ
نُوﺪِﻟﺎَﺧ ﺎَﮭﯿِﻓ ْﻢُھ ِرﺎﱠﻨﻟا ُبﺎَﺤَْﺻأ َِﻚﺌَﻟُوَﺄﻓ َدﺎَﻋ ْﻦَﻣَو َ◌  
The Islamic Law on Riba 
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 “ Those who devour usury will not stand except as stand one whom the Evil one 
by his touch Hath driven to madness. That is because they say: "Trade is like 
usury," but Allah hath permitted trade and forbidden usury. Those who after 
receiving direction from their Lord, desist, shall be pardoned for the past; 
their case is for Allah [to judge]; but those who repeat [The offence] are 
companions of the Fire: They will abide therein [for ever].67 
 ٍﻢِﯿَﺛأ ٍرﺎﱠﻔَﻛ ﱠﻞُﻛ ﱡﺐُِﺤﯾ َﻻ ُ ﱠ اَو ِتﺎََﻗﺪﱠﺼﻟا ِﻲﺑُْﺮﯾَو ﺎَﺑ ِّﺮﻟا ُ ﱠ ا ُﻖَﺤْﻤَﯾ 
 “Allah will deprive usury of all blessing, but will give increase for deeds 
of charity: For He loveth not creatures ungrateful and wicked”.68
Then following verses clearly warn Muslims to abstain from interest: 
 َﻦِﯿﻨِﻣْﺆُﻣ ُْﻢﺘْﻨُﻛ ْنِإ َﺎﺑ ِّﺮﻟا َﻦِﻣ َﻲَِﻘﺑ ﺎَﻣ اوَُرذَو َ ﱠ ا اُﻮﻘﱠﺗا اُﻮﻨََﻣآ َﻦﯾِﺬﱠﻟا ﺎَﮭﱡَﯾأ َﺎﯾ 
“O ye who believe! Fear Allah, and give up what remains of your demand for 
usury, if ye are indeed believers 69 
 ِﻠَْﻈﺗ َﻻ ُْﻢﻜِﻟاَﻮَْﻣأ ُسوُءُر ُْﻢﻜََﻠﻓ ُْﻢﺘُْﺒﺗ ِْنإَو ِﮫِﻟﻮُﺳَرَو ِ ﱠ ا َﻦِﻣ ٍبْﺮَﺤِﺑ اُﻮَﻧْذَﺄﻓ اُﻮﻠَﻌَْﻔﺗ َْﻢﻟ ِْنﺈَﻓ َنﻮَُﻤﻠُْﻈﺗ َﻻَو َنﻮُﻤ  
 “ If ye do it not, Take notice of war from Allah and His Messenger: But if ye 
turn back, ye shall have your capital sums: Deal not unjustly, and ye shall not 
be dealt with unjustly”. 70 
The Messenger of Allah (ﷺ) on his last pilgrimage and his last address, declared the 
prohibition of interest in these words: 
“Every form of Ribā is cancelled; capital indeed is yours which you shall have; wrong not and you 
shall not be wronged. Allah has given His Commandment totally prohibiting interest. I first start with 
the amount of interest which people owe to Abbas and declared it all cancelled”. 
All exchanges with delay among the listed goods, with or without quality or identity of 
type is Ribā al-nasi’a. Due to the prohibition on Ribā al-faḍl one cannot sell for good  
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It was narrated that Jâbir said: “The Messenger of Allah cursed the one who 
consumes Ribâ and the one who pays it, the one who writes it down and the two who 
witness it,” and he said: “They are all the same.”71 
From the above it is clear that interest is strongly prohibited in Islam. Islam regards 
interest as an economic evil harmful to society, economically, socially as well as morally. 
The Holy Qur’an forbids Muslims to give or take interest.  
There are two main types of prohibited Riba 
Ribā al-Faḍl: This is affected by an increase of one traded set of goods over its 
compensation without any deferment. This type of Ribā comes into effect only if the two 
compensations are of the same genus (wheat for wheat). The Prophet Mohammad (ﷺ) 
said.  
“The bartering of gold for gold; silver for silver; wheat for wheat; barley for barley; dates for dates; 
salt for salt; like for like (are lawful) provided payment is made hand to hand. He who makes an 
addition to it, or asks for an addition, in fact deals in usury in which both the receiver and the giver 
are equally liable”. (Muslim)  
Ribā al-Faḍl, therefore, is increasing the amount of one compensation when trading 
goods eligible for Ribā (ribawai) with goods of the same genus immediately with no 
deferment. The hadith “gold for gold” suggests the rules for most cases of Ribā in sales. The 
following rules are derived by the Islamic scholars in the light of the Prophetic tradition. 
Permission 
Certain goods ‘riba wai’ can be exchanged for each other as long as the exchange is 
present barter (‘hand-to-hand) Exchange of goods within a single type is permitted only 
in equal amounts; 
Prohibitions 
All sales within a single type with inequality, with or without delay (riba al-faḍl) 
~ 82 ~ 
quality dates for a larger quantity of poor-quality dates. The Prophet Muḥammad (ﷺ) 
advised conducting such transactions through medium of money. 
Note: 
1. Trading wheat for barley in different quantities is not Ribā if the goods are mutually
received during the contracting session.
2. Trading foodstuffs for a deferred monetary price is not Ribā, since the object of sale
and price are of different genera and have different unit of measurement.
3. However trading one kilo of wheat today for one and half kilo of wheat in one month
is Ribā due to unity of genus.
4. If a trader says that the cash-price of a good is five dirhams, and deferred price is six
then the deferred sale is valid with no ribā, because the two compensations are of
different genus.
Ribā al-Nasia:  This is affected through an increase in the debt amount in compensation for 
deferment of its maturity. This definition applies regardless of the source of the due debt: 
whether it resulted from a loan or a deferred price in sale. 
Ribāal-nası’a is the one upon which most of western finance has been built. In the 
conventional financial sector, financial intermediation is effected through lending, and the 
time value of money is reflected in interest payments. Charging an increase for deferment 
of the payment of such transactions as a function of time constitutes Ribāal-jahiliyyah, 
the worst form of Ribā condemned in the sharī‘ah.  
Ribā of Jahiliyya has been defined as ‘a loan given for stipulated period with a stipulated 
increase on the principal payable by the loanee. “ 
The common practice before Islam was to extend delay to debtors in return for an 
increase in the principal. This is known as Ribā in Loans; whereby a person lends another 
a sum of money with a condition that he returns it with increase or where the convention 
is that loans are repaid with such interest. All such increase is prohibited. 
The issue of Ribā has been widely discussed by the earlier scholars and by the modern 
Muslim thinkers as well. Most of discourses are recorded in the writings of scholars both 
~ 83 ~ 
of medieval and modern eras, who explained and elaborated the issue of usury (riba ̄) in 
their Tafāsīr while discussing the verses related to Ribā in the Holy Qur’ān. For example, 
the Qur’an commentator and Maliki jurist, Muhammad ibn Abdallah ibn al-Arabi (d. 
543A.H./1148C.E.) is of the opinion that Ribā literally means increase, and in the 
Qur’anic verse (2:275) it stands for “every increase not justified by the return”.  ‘Waiting’ 
involved in a loan transaction is not considered by the jurists as justification for an 
increase (interest) on the principal amount72. 
Ibn Rush while elaborating the purpose of prohibition of Ribā emphasized that it is 
intended to close the door of cheating. He states thus: 
“It is clear from the shari’ah that the purpose of prohibition of Ribā relates to the 
possibility of great cheating that exists therein. 
The eminent Islamic scholar Shah Waliyullah al-Dihlawi, (write his biography in 
endnote) opinined that Ribā is of two kinds: One is primary (ḥaqīqī), or real. Primary 
Ribā is only on loans. The other Ribā is called Ribā al-fadl, and is akin to primary Riba73 
The   In the explanation of the Qur’ānic passage 
َﺎﺑ ِّﺮﻟا َم ﱠﺮَﺣَو َﻊَْﯿﺒْﻟا ُ ﱠ ا ﱠﻞََﺣأَو َﺎﺑ ِّﺮﻟا ُْﻞﺜِﻣ ُﻊَْﯿﺒْﻟا ﺎَﻤﱠﻧِإ اُﻮﻟَﺎﻗ 
“They say, ‘Trade is just like interest’ whereas Allah has made trade lawful and 
interest unlawful”,74 
The noted scholar of modern times Maulana Mawdūdi elaborates: 
The unsoundness of this view lies in not differentiating between the profit one gains on 
investment in commercial enterprises on the one hand, and interest on the other. As a 
result of this confusion, the proponents of this view argue that if profit on money invested 
in a business enterprise is permissible…. Such people, however, disregard the fact that no 
enterprise in which a man participates, whether it is commercial, industrial or agricultural, 
and whether one participates in it with one’s organizing skill or capital, or by both, is 
immune from risk. No enterprise carries absolutely guaranteed profit at a fixed rate. … 
For Mawdudi, the essential difference between non-interest business transactions and 
interest-bearing transactions rests, among others, on the following grounds: 
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(1) In a business deal, the transaction ends with the exchange between a commodity and 
its price. After this exchange has taken place, no obligation remains on either party 
towards the other. If the transaction is that of rent, the thing rented (e.g. land or building) 
is not consumed but is rather used and remains intact, and is returned to the owner after a 
stipulated period of time. In a transaction involving interest, however, what actually 
happens is that the borrower first spends the loaned funds, and then reclaims them with 
his efforts, returning them to the lender together with a surplus.  
(2) In agriculture and industry, and in trade and commerce, one makes a profit after 
having expended one's effort, intelligence and time. In an interest-bearing transaction, on 
the contrary, one becomes entitled to a sizeable share in the earnings of others without 
any toil and effort, by merely allowing someone to make use of one's surplus money. The 
lender is neither a 'partner' in the technical sense of the term, for he does not share both 
the profit and the loss, nor is his share in proportion to the actual profit. 
Thus, from Mawdudi’s point of view, there is thus a tremendous difference from an 
economic point of view between business transactions as such an interest- bearing 
transactions. Whereas the former plays a highly constructive role in human society, the 
latter leads to its corrosion. This is in addition to its moral implications. By its very nature 
interest breeds meanness, selfishness, apathy and cruelty towards others. It leads to the 
worship of money and destroys fellow-feeling and a spirit of altruistic co-operation 
between man and man. Thus it is ruinous for mankind from both an economic and a 
moral viewpoint. 75   
Al-Ghazālī discourses on the important issue of Ribā are witnessed in his 
discussion on the functions of money. He emphasized that the exchange involving Ribā 
are prohibited because they involve violation of the nature of functions of money. 
76Interestingly Al-Ghazālī does not discuss the issue of interest in relation to borrowing of 
money and lending thereof. To him charging of interest on money is contradictory to the 
primary functions of money i.e. a medium of exchange and as a measure of value.  
Further Al-Ghazālī shows his critical insights highlighting that interest may occur in 
disguised from in non-monetary transactions as well.  
As earlier explained interest could arise in case of exchanging of commodities (Ribā 
al-faḍl) or in case of extra payment in a loan transaction (Ribā al-nasi’ah. Al- Ghazāli 
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examined the issue of Ribā in details  and concluded that both kinds are forbidden, if the 
items in exchange are the same, i.e. gold for gold, wheat for wheat, etc.77 For either kind 
of interest not to occur, exchange should be with equal quantity and transfer of ownership 
should be simultaneous, otherwise, there is the likelihood of the involvement of interest. 
However, if the exchange is between the same genre of commodities, such as metals or 
food stuffs, then only nasi’ah (late payment) is prohibited and faḍl (excess) is allowed, if 
exchange is between different genre of commodities (metals and foodstuffs), then both 
are permissible,. 
Let quote the wiring of Al-Ghazālī to have a clear look of his insights on the issue of  
Ribā al-faḍl and Ribā al-nasi’ah. He says:78 
One who practices interest on dirham’s and dinars is denying the bounty of Allah and is a 
transgressor, for these coin are created for other purposes and are not needed for 
themselves, when someone trading dirham and dinars themselves, he is making them as 
his goal, which is contrary to their objectives. Money is not created to earn money, and 
doing, so is a transgression.  
This goes without saying that ideas of Al-Ghazālī open new doors to analyse the 
crucial issue of two types of Ribā which has been one of the most discussed issues in 
the Islamic Jurisprudence literature. 
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Al-Ghazālī on Economic Activities 
According to the teachings of the Holy Qur’an all human activities including economic 
ones, should be directed towards the achievement of Falah (Success) not only in this 
world but also in the hereafter. To achieve Falah, economic activities must be morally 
directed. A man’s economics activities- his efforts to produce, distribute and exchange 
economic goods and services- all become an endeavour to achieve Falah and to please 
Allah. Islam recommends a balance between worldly life and the life in the hereafter. 
Says the Holy Qur’an 
 ِرﺎﱠﻨﻟا َباَﺬَﻋ ﺎَﻨِﻗَو ًﺔَﻨَﺴَﺣ ِةَﺮِﺧَْﻵا ِﰲَو ًﺔَﻨَﺴَﺣ ﺎَﻴْـﻧﱡﺪﻟا ِﰲ ﺎَِﻨﺗَآ ﺎَﻨـﱠَﺑر ُلﻮُﻘَـﻳ ْﻦَﻣ ْﻢُﻬ ْـﻨِﻣَو 
And there are men who say: "Our Lord! Give us good in this world and good 
in the Hereafter, and defend us from the torment of the Fire!":1 
First and most important thing concerning economic well-being in Islam is that Islam is 
not against spending. Islam requires men to avail themselves of the bounties of nature. 
Says the Holy Qur’an:  
 ْﻞُﻗ َﺒِﻌِﻟ َجَﺮَْﺧأ ِﻲﺘﱠﻟا ِ ﱠ ا ََﺔﻨﯾِز َم ﱠﺮَﺣ ْﻦَﻣ َﺎﯿْﻧﱡﺪﻟا ِةَﺎﯿَﺤْﻟا ِﻲﻓ اُﻮﻨََﻣآ َﻦﯾِﺬﱠﻠِﻟ َﻲِھ ُْﻞﻗ ِقْز ِّﺮﻟا َﻦِﻣ ِتَﺎﺒِّﯿﱠﻄﻟاَو ِهِدﺎ
 َنﻮَُﻤﻠَْﻌﯾ ٍمَْﻮﻘِﻟ ِتَﺎَﯾْﻵا ُﻞ َِّﺼُﻔﻧ َﻚَِﻟﺬَﻛ ِﺔَﻣَﺎﯿِﻘْﻟا َمَْﻮﯾ ًﺔَﺼِﻟﺎَﺧ 
Say: Who hath forbidden the beautiful [gifts] of Allah, which He hath 
produced for His servants, and the things, clean and pure, [which He hath 
provided] for sustenance? Say: They are, in the life of this world, for those 
who believe, [and] purely for them on the Day of Judgment. Thus do We explain 
the signs in detail for those who understand.2 
True to the Islamic approach towards material well-being the Prophet (ﷺ) reminded one 
of his companions, who exhibited ascetic leanings.  
 "ﺎﻘﺣ ﻚﯿﻠﻋ كروﺰﻟ نإ ،ﺎﻘﺣ ﻚﯿﻠﻋ ﻚﺟوﺰﻟ نإ و ،ﺎﻘﺣ ﻚﯿﻠﻋ ﻚﻨﯿﻌﻟ نإ و ،ﺎﻘﺣ ﻚﯿﻠﻋ كﺪﺴﺠﻟ نﺎﻓ" 
“Verily your body has a right upon you, and your eyes too and your wife has her right and your 
visitors have rights”3 
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Islam recommends the idea of a reasonable standard of life. Says the Prophet (ﷺ): 
"ءﲏﳍا ﺐﻛﺮﳌا و ،ﱀﺎﺼﻟا رﺎﳉا و ،ﻊﺳاﻮﻟا ﻦﻜﺴﳌا ءﺮﳌا ةدﺎﻌﺳ ﻦﻣ" 
“Among items of human well being are: a spacious house, a good neighbour and a good 
conveyance”4 
From the above it is clear that the fundamental principles of Islamic society are not like 
asceticism in Islam. The Holy Quran announces the total suspension of worldly life and 
its legitimate enjoinment as undesirable as follows:  
 ََﺪﺘْﺑا ًﺔﱠِﯿﻧﺎَﺒْھَرَوﯾِﺬﱠﻟا َﺎﻨَْﯿَﺗﺂَﻓ ﺎَِﮭَﺘﯾﺎَﻋِر ﱠﻖَﺣ ﺎَھْﻮَﻋَر ﺎَﻤَﻓ ِ ﱠ ا ِناَﻮْﺿِر َءَﺎِﻐﺘْﺑا ﱠِﻻإ ْﻢِﮭْﯿَﻠَﻋ ﺎَھﺎَﻨَْﺒﺘَﻛ ﺎَﻣ ﺎَھﻮُﻋ اُﻮﻨََﻣآ َﻦ
 َنُﻮﻘِﺳﺎَﻓ ْﻢُﮭْﻨِﻣ ٌﺮﯿِﺜَﻛَو ْﻢُھَﺮَْﺟأ ْﻢُﮭْﻨِﻣ 
 “But the Monasticism which they invented for themselves, We did not prescribe 
for them: [We commanded] only the seeking for the Good Pleasure of Allah; but 
that they did not foster as they should have done. Yet We bestowed, on those 
among them who believed, their [due] reward, but many of them are rebellious 
transgressors”5.        
True to Islamic teachings Al-Ghazālī positions economic activities within the parameters 
of the Islamic worldview, the Hereafter is seen as the ultimate goal of human beings. To 
him this worldly life is not seen primarily as a temporal place but rather a struggle and 
preparation for the salvation in the hereafter. The struggle has to be utilized through 
human endeavors’ and affairs, which include also the economic pursuits. Thus, economic 
activity is a prerequisite for the salvation. The economic pursuit should be a means to 
achieve the ultimate success in the hereafter. He cites the example separation of day and 
night. The day should be used for the satisfaction of worldly requirements.6 
Al-Ghazālī, criticized those who believe that economic activities are related only 
to the substance of survival or living. He warns that while in pursuit of economic 
activities, traders and businessmen must not lose sight of the ultimate goal of life. He 
emphasized the need for purity of intentions in pursuing economic activities. According 
to Islamic teachings when intentions are consistent with Sharī‘ah, such activities are 
tantamount to worship. Al-Ghazālī, in this regard, quoted the Prophet Muḥammad ﷺ 
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tradition, which states: There are some sins which are for given because of the worries 
and pressures of earning one’s living. 
Al-Ghazālī divides people who are engaged in economic activities into three 
groups: 
(i) Those who ignore the hereafter by indulging themselves almost completely in 
mundane affairs—they will be destroyed.  
(ii) Those who pursuit of the hereafter at the expense of worldly life—they will be 
successful.  
(iii) Those who follow the ‘middle path’ and engage in worldly affairs, including 
economic activities, according to the rules of Sharī‘ah—they will achieve 
salvation.7 
Level of consumption thus has to range between necessity and extravagance. Whilst 
necessity has to be fulfilled by the consumer for it is perceived as a religious obligation, 
extravagance is Harām. According the Al-Ghazālī all economic activities have to provide 
basic human needs – food, clothing, and shelter. 
Purpose of Islamic Sharī‘ah, and Concept of Maṣliḥa 
According to Al-Ghazālī, in an Islamic society there are five necessary Sharī‘ah 
mandated foundations of proper individual and social life generally referred to as the 
Purposes of the Law, Maqāṣid al-Sharī‘ah, arranged here in order of importance.  
1. Dīn (Religion) 
2. Nafs (Life or Soul) 
3. Nasl (Family or Progeny) 
4. Māl (Wealth or Property) 
5. ‘Aql (Intellect or Reason) 
Al-Ghazālī, enforces the view that Maṣlaḥah (social interest) requires the protection and 
preservation of these foundations. All matters and activities of human being have to be 
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seen as a means to achieve goals in increasing the social welfare. The institution of 
Maṣlaḥah is well defined by Al-Ghazālī, concerning individual as well as social needs. 
To Al-Ghazālī, Maṣlaḥah promotes social welfare of community. Al-Ghazālī defines 
Maṣlaḥah in detail as follows: 
 Maṣlaḥah in its relational sense means a cause, a means, an occasion, or a goal which is 
good. It is also said of a thing, an affair or a piece of business which is conducive to good 
or that is for good. It is plural from is Maṣālih. In its essential meaning (Islam) it 
(Maṣlaḥah) is an expression for seeking something useful (Manfa‘at) or removing 
something harmful (Madarra). But this is  not what we mean, because seeking utility and 
removing haram are the purposes (Maqāṣid) at which the creation (Khalq) aim and the 
goodness (Salāh) of creation consist in realizing their goals (Maqāṣid). What we mean by 
Maṣlaḥah is the preservation of the Maqsu ̄d (objective) of the law (shar‘) which consists 
of the five things: preservation of religion, of life, of reason, of descendants and of 
property. What assures the preservation of these five principles (usūl) is Maṣlaḥah and 
whatever fails to preserve them is Mafasda and its removal is Maṣlaḥah.8 
The concept has been further elaborated by al Shatibi, who defines Maṣlaḥah as 
following   
 I mean by Maṣlaḥah that which concerns the subsistence of human life, the 
completion of man’s livelihood, and the acquisition of what his emotional and 
intellectual qualities of him in an absolute sense.
9 
This implies that what is forced by both scholars is the ‘protection of maṣlah’. The 
concept is, therefore, related to the promotion of social and material welfare of the 
community. According to these definitions of Maṣlah, the liabilities of Bayt al-Māl 
become broad and flexible. Consequently the public expenditure acquires a wide scope 
which is determined by the Maṣlah. This implies that the state is obligated to spend public 
funds on such type of activities which can promote the maṣlah. Al-Ghazālī also 
emphasize that the goodness of this life and the hereafter (Maṣlaḥat al-Dīn wa al-Dunyā) 
represent the key objective of shari ̄‘ah from Sharī‘ah overall teaching.10 The noblest deed 
in the sight of Allah is the promotion of general (Public) good in the society. Al-Ghazālī 
discusses three aspects of maṣlaḥa in a hierarchical form: necessities (Darurāt), 
conveniences or comforts (Hajāt), and refinements or luxuries. In Mizān al ‘Amal, Al-
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Ghazālī mentions three levels of consumption: the lowest, the middle, and the highest, 
and each of the basic things can be applied to each of the three levels – as a necessity, 
convenience or luxury.11 
Economic Activities as Part of Socially Obligated Duties 
Al-Ghazālī raised the importance of economic activities in the society and the task 
of economic development so much so as that they become as part of the sharī‘ah 
mandated socially obligated duties (Farḍ al-Kifāyah) To him if they are not fulfilled then 
worldly life would fail and humanity would not survive. In this regards he emphasized the 
need for efficiency, excellence and competence in the pursuit of economic affairs, 
whether on a job or one own trade, for doing so is part of fulfilling one’s religious 
duties.12 
“Allah likes the one from among you who, when he works, works with proficiency.” 
Production Activities in Society 
Islam requires all Muslims to confine their productive activities to the domain of 
halal (lawful). It prohibits production of those items whose trading or consumption is 
unlawful. It also encourages the believers to engage themselves in unhindered and 
continuous process of production and enjoy its fruits. It also calls for excellence in the 
quality of the finished product.  
The Prophet (ﷺ) used to exhort the people for undertaking uninterrupted production. He 
says: 
"ذإﺮﺟأ ﻚﻟﺬﺑ ﻪﻠﻓ ﺎﻬﺳﺮﻐﻴﻠﻓ ﺎﻬﺳﺮﻐﻳ نأ عﺎﻄﺘﺳﺎﻓ ﺔﻠﻴﺴﻓ ﻢﻛﺪﺣأ ﺪﻳ ﰲ و ﺔﻋﺎﺴﻟا ﺖﻣﺎﻗ ا"  
“If the horn of the Doomsday is sounded while one of you is holding a sapling in 
your hand, let him plant it first, if he can”13. 
True to Islamic spirit Al-Ghazālī devotes huge attention to various kinds of production 
activities in a society. In the light of Islamic Sharī‘ah, he considers productive work as 
part of worship.14 As we discussed above, production of necessities for the public welfare 
is socially obligatory duty (Farḍ al-kifāyah).15 In Islamic terminology farḍ al-kifāyah a 
socially obligatory duty in sense that if some people are engaged in the production of 
such goods in enough quantities for the society, then the duty of all is fulfilled in this 
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respect. However, if none is undertaking such activities or insufficient quantities are 
being such activities or insufficient quantities are being produced, then all will be held 
accountable in the hereafter. Al-Ghazālī considers that the production of necessary goods 
is an individual as well as social duty. He classified productive activities into five 
groups:16 
1) Farming (Food for People) 
2) Grazing (Food for Animal) 
3) Hunting (Forest Products) 
4) Weaving (Textiles or Clothing) 
5) Building (Shelter) 
In his classification of productive activities; his ideas are quite similar to that found in 
contemporary discussion for the classification of industries i.e. primary, secondary, 
tertiary, which refer to agriculture, manufacturing and services, respectively. In his 
discussion he classified the productive activities into three broad categories as follows.17 
The first category is of basic industry which this encompasses four types of economic 
activities: (I) agriculture for food, (ii) textiles for clothing, (iii) construction for shelter, 
and activities of the state for facilitating the production and provision of sufficient 
quantities of necessities for the society’s welfare. Al-Ghazālī regards these activities as 
part of basic industry because in their absence human life will be difficult to survive. 
Second, category consists of those activities which provide supports to the basic 
industries. For example, iron industry. Third category belongs to those activities which 
are complementary to the basic industries. For example, grinding and backing of certain 
agricultural products. 
Al-Ghazālī recognizes that the first category being the basic one is the most important 
among these three and in this group the most important is the role of the state in 
promoting cooperation and coordination.18 
Al-Ghazālī provides this three way classification of economic activities in the society 
with a view to providing the relative importance of each. To him for proper harmony in a 
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society’s socio-economic environment, the pursuit of all three groups of industries is 
essential. According to him their fulfillments represent a socially obligatory duty.19 
Subsistence Living and Its Adequacy  
Al-Ghazālī, as we saw above, emphasized in his writing that people must engage in 
economic activities in full swing being a part of religious duties. He is thus critical of 
those who consider that economic activities should be confined to acquisition of merely a 
subsistence level of living because of their confusion of Halāl and Hara ̄m (legitimate and 
Illegitimate, according to Sharī‘ah). Al- Ghazali does not subscribe this view. He argues; 
 “If people confine to subsistence level (Sadd al-Ramaq) and became very people, deaths 
will increase, all work and industry will come to halt, and the society will be ruined. 
Further religion will be destroyed, as the worldly life is the preparation for the 
hereafter.20 
He opines that subsistence living could not be accepted as the norm for the society. Some 
may, he argued, make this choice of their own volition.21 
However Al-Ghazālī advocates a moderation in material well-being. He, therefore, 
does not encourage excessive acquisition of material things. He suggest a moderate 
standard in his term ‘Kifāyah’ by which he meant a moderate standard of living which 
enables one to provide for one-self and one’s family the basic necessities of life, for 
example, food, clothing, and shelter.22 To him any income over and above the Kifāyah 
may be surrendered, rather than being accepted for expenditure on the poor.23  
Although Al-Ghazālī strongly advocates for pursuit of economic activities, he suggests 
that certain groups of people who perform important social and religious function for the 
well-being of the society should avoid to directly taking on in economic activities. He 
identifies such people as follows: 
1. People who are ascetics, engaged in physical worship and who are spiritually 
enlightened and able to discern the apparent and hidden secrets of human 
condition; 
2. People who are engaged in the professions of teaching and guiding others (Sana 
at-al Talim) 
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3. Those public servants who are responsible for the conduct of worldly affairs of the 
state- rulers, judges( Suna at al- Siyasah)  
Role of the State in Society: 
Islam emphasized on the organization and authority in public affairs. The state 
should an active role for the realization of material and spiritual goals. The basic 
objectives of state have been laid down by the holy Qur’an. The verses of the Holy Quran 
stressed on ‘provision of ease and alleviation of hardship,24 generation of prosperity,25 
nurturing a climate love and affection26 and ensuring freedom for moral corruption,27 
hunger28 and mental tension.29 
In Islam, the provision of public works and care of the subject are considered a 
religious and moral obligation of the ruler. The Prophet (ﷺ)) said: 
“Any ruler who is entrusted with the affairs of his subjects and he dies in such a state that 
he is dishonest in his dealings with those over whom he ruled, Allah has forbidden 
paradise for him.”30 
Al-Ghazālī in his writings suggested on how the state should respond in issues related to 
economic issues in accordance with Sharī’ah guidelines. He considers importance of the 
institution of state at two levels; first for the proper functioning of society’s affairs and 
governance; and secondly for the “fulfilment of Sharī’a-mandated connective obligations 
(fara ̄‘iḍ al-kifāya)” 
He categorically stated; 
“State and religion are the inseparable pillars of an orderly society. The religion is the 
foundation and the sultan is its promulgator and protector. Any pillar without a 
foundation will be weak, and society will crumble.”31 
He further states says that man’s inability to fulfill all his needs alone persuades him to 
live in a civilized society with cooperation; but tendencies like jealousy, competition, and 
selfishness can create conflicts, and therefore, some collective arrangement become 
necessary to check and control those tendencies.32 
Al-Ghazālī considers the state role of managing the affairs of the society as one of 
the four basic industries which according to him is “essential to develop cooperation and 
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harmony among the people to essential for obtaining the means of livelihood. According 
to him the noblest of all basic industries is the state which must strive for the good of the 
society through cooperation and reconciliation.33. It is therefore the responsibility of the 
state to monitor the (Economic) conduct in order to bring about prosperity and justice in 
society.  
A quick look of the ideas of Al-Ghazālī on state affairs indicates that he does not 
discuss the various economic functions of state in modern terminology. However what we 
can deduce from his writings ta various places it is obvious that, he holds that the state 
responsible for establishing conditions of justice, security, pace, and stability in order to 
promote economic prosperity and development  for the society. He mentions that the state 
must establish justice and provide conditions of peace and security so that healthy 
economic development could take place. The state should thus work as regulator of licit 
conduct and a promoter of security. Further, markets are to be checked through the state: 
false transactions, incorrect weights or illicit contracts, purchases of unlawful 
commodities and frauds are to be sanctioned. Al-Ghazālī discourses on market regulation 
appeared under the discussion of the institution of al-Ḥisbah headed by a public inspector 
known as al-Muḥtasib. He identifies the role of this well-established institution to check 
the prevalent illegal market practices such as; incorrect weight and measures; invalid 
transactions; usurious transactions; selling of prohibited items and other unethical market 
practices such as gambling, fraud and charging exaggerated prices. 34 
Al-Ghazālī considers maintenance of peace and security as necessary conditions for 
economic progress and well-beings of the people. He recommends that state must adopt 
all necessary measures to establish internal law and order and to secure the state  
From external threats Al-Ghazālī stresses the state must adopt all necessary measures. He 
says: 
Army should be kept to defend the country and protect people from robbers; there should 
be a judiciary for settlement of disputes; there will be need for jurisprudence to control 
people through it. These are necessary government functions which can be undertaken by 
specialists only, and when they engage in these activities they cannot spare themselves for 
other industries and need support for their living. On the other hand people need them 
because if all people engaged in fighting the enemy, the industries will suffer and if 
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military men engaged in industries for their livelihood the century would lack defenders 
and people will be victimized.35 
Al-Ghazālī Guiding Principles for Rulers: 
Many of Al-Ghazālī discourses on the functions of state and role of the rulers 
recorded in his masterwork Kitāb Naṣihāt al-Mulūk. In this treatise Al-Ghazālī suggests a 
number of guidelines and suggestions that should be followed by the rulers for 
maintaining peace and justice in the society and to bring prosperity among the people. He 
categorically states that the ruler (Authority) should realize the importance of the role 
given to him, since the aim of the ruler is to obtain prosperity for its people. He believes 
these be followed by the rulers to ensure prosperity and development of the state and its 
subjects.36 
We summarize in the following the ten guiding principles forwarded by Al-Ghazālī 
for maintaining Justice in the society and for the equitable treatment of subjects.37   
1. The ruler should first of all understand the importance, and also the danger, of the 
authority entrusted to him. In authority there is great blessing, since he who exercises 
it righteously obtains unsurpassed happiness; but if any (Ruler) fail to do so, he 
incurs torment surpassed only by the torment of unbelief. 
2. The ruler should be always thirsting to meet devout ‘ulama and ask tem for advice 
and that he should beware of meeting ‘Ulama with wordily ambition who might 
inveigle flatter and seek to please him in order to gain control over his terrestrial 
body by stealth and deceit.  
3. The king should understand that he must not be content with personally refraining 
from injustice, but must discipline his slave troops, servants, and officers and never 
tolerate unjust conduct by them; for he will be interrogated not only about his own 
unjust deeds but also about those of his staff. 
4. The holder of authority should not be dominated by pride; for pride gives rise to the 
dominance of anger, and will impel him to revenge. Anger is the evil genius and 
blight of the intellect.  
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5. In every situation which arises, the ruler should figure that he is the subject and that 
the other person is the holder of authority and that (He should not sanction of others) 
anything that he would not sanction for himself. 
6. The ruler should not disregard the attendance of petitioners at his court and should 
beware of the danger of so doing. As long as the Muslim have grievance, he need not 
occupy his time with supererogatory religious observances, or redressing the 
grievances is more meritorious.  
7. The ruler should not form a habit of indulging the passions. For example, even 
though he might dress more finely or eat more sumptuously, he should be contempt; 
just conduct will not be possible.  
8. The ruler should make the utmost effort to behave gently and avoid governing 
harshly; only then the rulers themselves will be treated gently in the hereafter. 
9. The ruler should endeavor to keep the entire subject pleased with him. The Prophet 
Muhammad (ﷺ)) saying: “The best of my community are those who love you and 
whom (you love), and the worst of my community are those who hate you and whom 
you curse.” Even through espionage, the ruler should cheek and find out in the entire 
subject are genuinely pleased with him. 
10. The ruler should not give satisfaction to any person if a contravention of God’s 
law would be required to please him; for no harm will come from such a person’s 
displeasure.38 
The theory of public finance has always been closely related to the role of state in 
economic life. The state is regarded as agency acting for the provision of the collective 
wants of the citizens. Its role is rationalized on the  
Public Finance and Sources of Revenue: 
Ground that market mechanism alone can not perform all economic function and 
public policy is needed to guide, correct and supplement the privet sector.39 
In Islamic system of public finance, the public money is regarded as trust in the 
hand of the ruler and must be directed, in the first place, for the weaker and needy section 
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of the society in order to bring social security, general prosperity and equitable 
distribution of income among various section of society. As the Holy Qur’ān  
recommends: 
 ِّﻠَُﺴﯾ َ ﱠ ا ﱠﻦَِﻜﻟَو ٍبﺎَﻛِر َﻻَو ٍﻞْﯿَﺧ ْﻦِﻣ ِﮫْﯿَﻠَﻋ ُْﻢﺘْﻔَﺟَْوأ ﺎََﻤﻓ ْﻢُﮭْﻨِﻣ ِﮫِﻟﻮُﺳَر َﻰﻠَﻋ ُ ﱠ ا َءَﺎَﻓأ ﺎَﻣَو َﻰﻠَﻋ َُﮫﻠُﺳُر ُﻂ
 ٌﺮﯾَِﺪﻗ ٍءْﻲَﺷ ِّﻞُﻛ َﻰﻠَﻋ ُ ﱠ اَو ُءﺎَﺸَﯾ ْﻦَﻣ 
“What Allah has bestowed on His Messenger [and taken away] from them - for 
this ye made no expedition with either cavalry or camelry: but Allah gives power 
to His messengers over any He pleases: and Allah has power over all things.”40 
The holy Qur’ān recognizes the share of have-nots in the wealth of rich and 
prosperous as the verse points out:  
مُﻮﻠْﻌَﻣ ﱞﻖَﺣ ْﻢِﮭِﻟاَﻮَْﻣأ ِﻲﻓ َﻦﯾِﺬﱠﻟاَو    
 And those in whose wealth is a recognized right.41 
 ِموُﺮْﺤَﻤْﻟاَو ِﻞِﺋﺎﱠﺴﻠِﻟ 
For the [needy] who asks and him who is prevented [for some reason from 
Asking.42 
In the Islamic system of public finance the revenues from various sources are 
broadly classified in to three main categories. They are:  
1. Ghanīmah revenue  
2. Sadaqah revenue 
3. Fay’ revenue 
This classification follows the religion nature of the sources of the income of the state. In 
this, the head of expenditure are considered as basis for classification of revenue. 
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A. Ghani ̄mah (war booty) 
Ghanimah is the property which Muslim seizes from the enemy. This constituted one of 
the main sources of revenue of the early Islamic state. The discussion of the Ghanimah as 
sources of state revenue is justified by the fact that one-fifth of the total proceeds 
belonged to the state and the remaining four-fifth was divided among the fighting army. 
Thus one-fifth (Khums) of the entire volume of Ghanimah was available for state 
expenses. However Khums was not full state revenue in the ordinary sense, as it was 
earmark for special beneficiaries clearly mentioned in the Holy Qur’ān : 
 َﻓ ٍءْﻲَﺷ ْﻦِﻣ ُْﻢﺘِْﻤﻨَﻏ ﺎَﻤﱠَﻧأ اﻮَُﻤﻠْﻋاَو ِﻞﯿِﺒﱠﺴﻟا ِﻦْﺑاَو ِﻦﯿِﻛﺎَﺴَﻤْﻟاَو ﻰَﻣَﺎَﺘﯿْﻟاَو َﻰﺑُْﺮﻘْﻟا يِﺬِﻟَو ِلﻮُﺳ ﱠﺮﻠِﻟَو ُﮫَﺴُﻤُﺧ ِ ﱠ ِ ﱠَنﺄ  
And know that out of all the booty that ye may acquire [in war], a fifth 
share is assigned to Allah,- and to the Messenger, and to near relatives, 
orphans, the needy, and the wayfarer. 43 
The above verse of Holy Qur’ān  clearly demonstrates that one fifth share of the entire 
volume of Ghanīmah will be available to the state. Out of this one fifth, one fifth is 
reserved for the cause of Allah and The Prophet (ﷺ). The remaining is clearly earmarked 
for special categories of beneficiaries. This implies that the state is obligated to spend the 
major part of the proceeds of Ghanīmah on earmarked charitable head. 
In the early Madīnah period of the Prophet of Islam (ﷺ), when other sources of revenue 
were not materialized, Khums receipt helped the state to discharge various important 
functions such as defense, fulfillment of needs, help to the poor, destitute, orphans and 
wayfarers. The Prophet also used this income for the general good of the Muslims as well 
as for his family expenses. Thus the Khums receipt, although meager in quantity, had 
much bearing on reliving the burden of the state and thus supporting it to perform various 
socio-economic functions. Beside, Ghanīmah had a great economic impact on the 
economy as it helped individual fighters to ease their financial position.44 
After the demise of The Prophet (ﷺ) the great conquest of Byzantine and Sassanid 
province threw large quantities of Ghanīmah into the hands of the Muslim army. While 
the one fifth parts of the movable properties was distributed among the army, one fifth 
~ 106 ~ 
 
was transferred to the central treasury. This immense proceed of Ghanīmah, considerably 
enriched the Bayt al Mal. 
B. Sadaqah revenue  
The Sadaqah revenue is the most important component of Islamic revenue system. 
It comprises the zakāh collected from the wealth of Muslims and custom duties from the 
Muslim traders on articles of the trade trafficking through octopi post. 
Zakāh is the hub of the Islamic public finance since it is the most important sources of 
revenue for any Islamic state. It provides relief from poverty and brings other form of 
social security.   Zakāh was imposed as a compulsory duty on wealth Muslim in the 
second year of hijra45. It is such an important obligation that the Holy Quran directs in 
more than thirty occasions to pay zakāh. The zakāh assume a unique character in the 
socio-economic structure of an Islamic state as its payment not only fulfills an economic 
necessity but also become a religious obligation and means of spiritual purification.  
Beside fulfillment the purpose of spirituality, the Holy Quran makes it the responsibility 
of a Muslim towards the weaker sections of society. The verse states 
ﻮُﻤِﯿَﻗأَو َﺗ ﺎَﻤِﺑ َ ﱠ ا ﱠِنإ ِ ﱠ ا َﺪْﻨِﻋ ُهُوﺪَِﺠﺗ ٍﺮْﯿَﺧ ْﻦِﻣ ْﻢُﻜُِﺴﻔَْﻧِﻷ اﻮُﻣ َِّﺪُﻘﺗ ﺎَﻣَو َةﺎَﻛ ﱠﺰﻟا اُﻮَﺗآَو َةَﻼ ﱠﺼﻟا ا ٌﺮﯿَِﺼﺑ َنُﻮﻠَﻤْﻌ  
 “And be steadfast in prayer and regular in charity: And whatever good ye 
send forth for your souls before you, ye shall find it with Allah: for Allah 
sees Well all that ye do”.46 
The zakāh assumed a signification position in the religio-economic structure of 
Islamic fiscal mechanism. The Prophet (ﷺ) mentioned it as one of the five basic tenets of 
Islam. 
 مﻼﺳﻹا ﻲﻨﺑﺲﻤﺧ ﻰﻠﻋ : ،ةﺎﻛﺰﻟا ءﺎﺘﯾإو ،ةﻼﺼﻟا مﺎﻗإو ،ﷲ لﻮﺳر اﷴ نأو ﷲﻻإ ﮫﻟإﻻ نأ ةدﺎﮭﺷ
نﺎﻀﻣر مﻮﺻو ،ﺞﺤﻟاو 
~ 107 ~ 
 
“The Islam is founded on five things; testimony to the fact that there is no deity save Allah, 
that Mohammad is his messenger, the establishment of Salah, the payment of zakāh, the 
performance of hajj and fast of ramadhan”47  
The Zakāh received much attention of the tradition of the prophet (ﷺ) in comparison to the 
other sources of revenue available to the Islamic state. The extent and scope of zakāh, the 
item which are subjected to it, the exemption limit, its rate and others necessary detail 
regarding its collection and disbursement are found in all major works of Ḥadīth literature. 
Jurist and fiscal expert of early Islamic days and modern researchers have examined 
various socio-economic aspects of the zakāh. 
Zakāh, as an annual payment is obligatory on all wealth Muslims on their wealth. It is 
imposed on those forms of wealth which have the capacity to grow in value (gold, silver) 
or otherwise produce further wealth such as cattle, agriculture produce and articles trade. 
Thus having the capacity to grow is the first requirement of the zakāh base. The second 
condition of zakāh-ability is that in most of the cases it is imposed on that wealth which is 
held for one whole year. However in the case of agricultural it is charge at each harvest. 
The third requirement is that the assets are liable to zakāh only when they exceed certain 
minimum value called ‘Niṣāb’ which varies for each item. This fundamental requirement 
implies that only those who have sufficiency to pay and posse wealth beyond their needs 
for period of one year are liable to pay zakāh. The zakāh is, therefore, a determined right 
of have-notes in the property of the rich and prosperous. 
C. Fay revenue  
         Literally fay means return of a thing. In legal terminology it denotes all property 
received from the enemy without actual fighting. The early scholars used it in a wider 
sense to include immovable property such as land and levy charged from these lands 
(khara ̄j), poll tax (jizyah) and custom duties collection from non-Muslim traders. It also 
includes source of the state revenue which did not belong to Zakāh or Ghanīmah 
category. Since the state had the full disposing authority of fay ‘income’ we can regard it 
as full-state revenue. As the benefit of fay revenue was generalized for the common good 
of the entire population, Al-Ghazālī has termed it as Amwāl al- maṣliḥa   
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Further Al-Ghazālī provides a rather detailed and succinct discussion of the role 
and functions of the state finances in an Islamic society. He also provides some insights 
into what has since become known as benefit cost analysis in matters of public policy. He 
mentions the various sources of revenues, scope of taxation, public borrowing, and public 
expenditure. 
On the basic of Islamic system of public finance, Al-Ghazālī identifies several 
sources, but he is critical of some sources as not being valid islamically, and others which 
are consistent with Shari‘ah are not being utilized. Al-Ghazālī declares “that almost all 
revenues collected by the contemporary princes are illicit because uncanonical, and that 
pious Muslims should accordingly refuse payments from princes and avoid contact with 
them.”48 Further Al-Ghazālī felt, as promulgated by the Seljuq dynasty of his age, the 
system of “taxation was in fact based upon long established custom, not upon Sharī‘ah.49 
One of the valid sources of revenue Al-Ghazālī mentions pertains to property and assets 
without heirs, whose owners could not be traced, and those Awq of with no caretakers. As 
per Zakāh and S̩adaqāt, Al-Ghazālī point out that they were not to be found during his 
time. There are many other kinds of taxes, collected from Muslim including confiscation 
of property and bribery, all invalid sources of revenue, according to Al-Ghazālī. Indeed, 
Al-Ghazālī declares,  
The state finance in our time, the whole or most of it, is based on illegitimate (haram) 
sources, why so? They valid sources like Zakāh, S̩adaqāt, fal’ and Ghanīmah are non-
existent. Jizyah is found but collected with so many illegal methods. Apart from these, 
there are different kinds of taxes on Muslims: there confiscations of their properties, 
briberies, and all kinds of injustices.50 
Public Expenditure: 
               As with sources of revenue established during his time, Al-Ghazālī is also 
highly critical of manner as well as areas of state expenditures. The following statement 
seems emissary of his views in this regard; 
At this time, the rulers do not reward the deserving people, but those who they 
think could be utilized to safeguard their own interests, make court decorated with 
them, and who could be used to praise them and give their appreciation in their 
presence as well as their absence.51 
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The areas of public expenditures suggested by Al-Ghazālī are rather broad and flexible: 
establishment of Justice, security of the state, and development of a prosperous society.52 
As for the need for a secure, peaceful, and stable environment, Al-Ghazālī declares: 
Whenever ruler rules oppressively’ insecurity appears, and however much 
prosperity there may be this will not suit the subjects if accompanied by insecurity. 
However, little prosperity there may be, this will not displease them if 
accompanied by security; on the contrary, it will suit them well … Now the 
security of the world depends on the discipline maintained by the ruler.53 
While Al-Ghazālī discusses the concept of Justice from several dimensions, in the present 
context, his focus is mainly on distributive justice. Thus he emphasizes that for Justice to 
prevail, the state must remove poverty and distress in the society, and if necessary, public 
expenditures should be undertaken for this purpose. Further “when the ruler’s subjects 
fall into penury or suffer distress, it is his duty to come to their aid, especially in time of 
drought or when they are incapable of earning their livelihood. The ruler must be provide 
the subject with food and extend financial assistance from the public treasury, and take 
good care to stop his officials from oppressing the subjects: for in that case, the people 
would become impoverished and quit the territory, the royal revenues would be shattered, 
profit would accrue to hoarders, and the ruler would curses and a bad name. It was for 
this reason that the sultan of old practiced the utmost frugality in such situations, and was 
accordingly able to grant aid from the treasuries to the subject. 54 
Al-Ghazālī also say’s what is generally recognized by Islamic scholars that certain areas 
of public expenditures be directly linked to the sources of revenue; indeed, there are 
specific guidelines in this context from the Holy Qur’an and the Sunnah of the Prophet 
Muhammad (ﷺ). Such is the case concerning revenue from zaka ̄h, and four fifth of the 
Ghani ̄mah, fay jizyah, khara ̄j and other sources may be employed for the general welfare 
of the society. With respect to Ghanīmah, Holy Qur’ān Say:  
 ِﻟَو ُﮫَﺴُﻤُﺧ ِ ﱠ ِ ﱠَنَﺄﻓ ٍءْﻲَﺷ ْﻦِﻣ ُْﻢﺘِْﻤﻨَﻏ ﺎَﻤﱠَﻧأ اﻮَُﻤﻠْﻋاَو ِﻞﯿِﺒﱠﺴﻟا ِﻦْﺑاَو ِﻦﯿِﻛﺎَﺴَﻤْﻟاَو ﻰَﻣَﺎَﺘﯿْﻟاَو َﻰﺑُْﺮﻘْﻟا يِﺬِﻟَو ِلﻮُﺳ ﱠﺮﻠ  
And know that out of all the booty that ye may acquire [in war], a fifth 
share is assigned to Allah,- and to the Messenger, and to near relatives, 
orphans, the needy.55  
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Al-Ghazālī states his position on matters of expenditures as follows: 
Let us think about welfare revenue such as four-fifth of fay’, and heirless property 
only. If revenue is from Waqf (Charitable Donation), Zakāh or one fifth of Ghanīmah 
or fay’, then the beneficiaries are known and fixed. If a property belongs to the ruler 
he has the right to give the benefits to anyone in any amount. However, as for the 
general welfare revenue and property without know owners, these revenues should 
not be spent except for the general benefit of the public or for those who are needy 
and cannot earn a source of revenue. A rich man with no general benefit should not 
receive anything from the public treasury. This is the correct stand, although some 
experts disagree with it. One of the sayings of Umar b. Khattab (d.23/644) mentions 
that every Muslim has a right to the public treasury. But his policy was not to 
distribute public revenues without a certain criteria. Further, every person who is 
performing a certain duty for the benefits of Muslims has the right to an adequate 
income from the state, and if he is also engaged in earning his livelihood, or he has 
inadequate income, then the performance of his duty will be hurt.56 
Further, Al-Ghazālī suggests expenditures may be undertaken to build social and 
economic communications for promoting development and wealth of the state and also 
beneficiaries of the public funds such groups as the Ulama, students, public officials, 
military personnel, and even physicians57. In other terminology, public expenditures may 
be incurred on function such as education, maintenance of general law and order, defense, 
and health-care. Further Al-Ghazālī suggests expenditures may be undertaken to build 
social and economic communications for prompting development and prosperity of the 
state; he says fay revenue meant for the welfare of shelters, roads and other similar 
activities whose benefits are shared by all Muslims.58 Al-Ghazālī is also keenly aware of 
the honesty and efficiency in the affairs of the public sector. He also says the public 
treasury is a trust in the hands of ruler and the ruler must maintain utmost care in 
fulfilling this trust. He must not be extravagant in the use of public funds.  
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Conclusion 
Al-Ghazālī was a scholar in the truest sense of the word, having understand and 
absorbed much of the then available knowledge. As with numerous other Islamic 
scholars, Al-Ghazālī works, including his economic thought, are not only thoroughly 
immersed in Islamic philosophy, but also flow from it. In this respect, Al-Ghazālī is very 
much in company with such Christian scholars of medieval Europe, as St. Thomas 
Aquinas (1225-1274 CE), Albertus Magnus (d. 1280 CE), and others, whose own 
writings, as influenced by Arab-Islamic scholars such as al-Fārābi (d. 339 AHI 950 CE), 
Al-Ghazālī, as well as the Greek philosophers, extended to all facets of human affairs but 
within the framework of Christian view of human salvation 
In the previous chapters I have discussed in some details the contributions of 
socio-economic thoughts by Al-Ghazālī, as discernable from a rather thorough survey and 
scrutiny of the original works of this pre-eminent Arab-Islamic scholar. Writing several 
centuries before the well-known European classical economists, Al-Ghazālī was the 
product of an era when man, not matter, was the measure of all things and mundane 
concerns such as earning a living or the idea of profits and wealth-accumulation were 
viewed as some-how secondary, although Islamic ally-valid pursuits, in the overall social 
scheme of things. All human activities were to be judged against the ultimate goal of 
ensuring the salvation of one’s soul in the Hereafter. Clearly, no scholar of that age, 
Islamic or non-Islamic, wrote any discourses specifically focusing on a 
“compartmentalized” segment of human affairs, be it economics, politics, or whatever; 
doing so would have simply not “fitted” the tempo of life during those times. 
As pointed out earlier, Al-Ghazālī clearly defines a Shari‘ah mandated, Islamic 
social welfare function, with specific objectives (protection and preservation of din, nafs, 
nasl, mal and ‘aql) and guidelines as to ‘prioritizing’ of individual and social needs 
(necessities, comforts and luxuries), the latter to be interpreted in a broad sense such as to 
include material and non-material aspects of life. 
More specifically, as much as economic activities are concerned, Al-Ghazālī has a 
rather clear understanding of the voluntary, market- oriented transactions that emerge 
among freely-acting individuals, guided by mutual necessity and private gain, but within 
the Islamic code of ethics and values. Further, while warning against worldly evils, Al-
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Ghazālī clearly acknowledges — nay, encouraged — the need for economic pursuits, 
both private and public. Indeed, he accords such activities an aura of piety and nobility by 
his constant reminders as to their Shari ‘ah - mandated, Islamic validity. 
However, he concludes that men should strike a happy balance. Regarding this 
world — neither as an ordeal only, nor as the ultimate joy, but as a necessary stage on the 
journey toward salvation. While Al-Ghazālī does not specifically talk in terms of modern-
day concepts of demand and supply, he has a pretty good notion of how these forces 
interact in influencing market prices and profits; and, in general, how markets and trading 
centers evolve. It is fair to say, however, that one can find more clear and critically 
superior discussions on these topics in such other Arab-Islamic scholars as Ibn Taīmiyyah 
(1263-1328 C.E.), and Ibn Khaldūn (1332-1404 C.E). In discussing production behavior, 
while there is no analysis in terms of contemporary efficiency-oriented input-output 
combinations, Al-Ghazālī provides a hierarchy of industries in terms of the four-fold 
classification (including a major role for the public sector) — all of these as part of the 
Shari ‘ah-mandated socially obligatory duties (fard kifāyah). This classification 
complements and strengthens Al-Ghazālī aforementioned social-welfare function, which 
defines a hierarchy of individual and social needs, including consumption needs in 
economic terms. 
Al-Ghazālī also not only explicitly talks of the need and advantages of 
specialization, and division of labor, but he seems to be aware of the human problems that 
can arise due to “excessive” specialization and division of labor. Thus, he emphasizes a 
major role for the spirit of cooperation in production activities. Al-Ghazālī insists that the 
undertaking of these industries is a socially obligatory duty of all — a religious “calling,” 
aside from any personal material gains that accrues from such activities. 
While Al-Ghazālī hopes and assumes that such activities would be voluntarily 
undertaken and thus, maslahah, or social welfare, will be promoted, he fails to suggest 
any measures in case these industries do not develop to the extent that is consistent with 
the needs of the society 
Al-Ghazālī provides a very clear and succinct discussion of the functioning and 
problems of a barter economy, as well as the evolution of money and monetary exchange. 
One can almost emphasize .that no other scholar anywhere up to that time had provided 
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as clear an exposition of this topic in economics as did Al-Ghazālī; certainly in terms of 
its broad content and analysis, it is about similar to what one finds in a typical 
contemporary textbook. Al-Ghazālī recognizes the problems of “indivisibility” and 
“double coincidence of wants” under barter, and how the emergence and invention of 
money mitigates these “exchange” problems. He clearly identifies and elaborates the 
various functions of money, almost in the manner of most current texts on the subject. 
In the proper Islamic spirit, as with other Islamic scholars of the time and most 
Islamic scholars of the present, Al-Ghazālī criticize hoarding of money and payment of 
usury, for both such actions cause money (gold and silver Coins) to deviate from the key 
functions of money for which, according to Al-Ghazālī and others, God Almighty created 
money — i.e., to serve as a measure of value and to facilitate exchange of goods and 
things. Of course, his Greek predecessors and subsequent medieval Christian scholastics 
professed identical views on these issues. While the problems of barter are not as lucidly 
discussed by Ibn Taīmiyyah, Ibn al-Qayym, and Ibn Khaldūn, these scholars did indeed 
discuss some of the functions of money in more or less the same fashion as did Al-
Ghazālī. 
Al-Ghazālī wrote a special discussion on the role of the state and the functions of 
the rulers, entitled Book of Counsel for Kings (Naṣīhat al-Mulūk). In this volume and 
elsewhere, he provides considerable discussion on the subject of public finance as well — 
sources of revenue, including public borrowing, and areas of public functions and 
expenditures. While numerous contemporaries of Al-Ghazālī wrote on public finances, 
his discourse clearly is most elaborate. He distinguishes between Shari ‘ah as well as 
“extra-Shari ‘ah” sources of revenues, and he is bold enough to condemn the prevalent 
“anti-Shari ‘ah” levies. Further, while he would want to implement Shari‘ah-mandated 
levies, he allows additional taxes under certain conditions, chief among them being the 
need for maslahah, or social welfare of the community. Moreover, Al-Ghazālī recognizes 
and advocates the well-known “ability-to-pay” principle of taxation; he is also aware of 
the “benefits-received” principle when there is mention of levies-upon non-Muslims. 
Indeed, al-Ghazali is also concerned about tax administration and compliance when he 
criticizes malpractices of tax-collectors. Al-Ghazālī allows for the possibility of public 
borrowing under rare circumstances (such as security and survival of the Islamic society), 
although he would want to ensure appropriate means of future repayment.  
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Historically speaking, Al-Ghazālī is among the extraordinary scholars — Islamic 
or any other —who discussion on matters is relating to the public treasury are 
symmetrical: he focuses both on public revenues as well as public expenditures. He 
identifies various areas of public expenditures, not simply in terms of maslahah, or fard 
kifāyah, but explicitly in terms of developing the society’s socio-economic infrastructure 
(bridges, canals, etc.) for promoting development. And, he is keenly concerned about the 
need for economy and efficiency in the use of public funds. Indeed, given his hierarchy of 
society’s needs, Al-Ghazālī suggests a method of prioritizing the use of public funds, 
based on a framework for analysis and evaluation of public projects in an Islamic society. 
In concluding this study, it is eminently fair to state that Al-Ghazālī, perhaps more 
than any other Islamic scholar of the era, provided a rather clear .understanding of the 
operation of a voluntary-exchange economic system, as well as the foundations of 
numerous economic concepts which one finds in contemporary textbooks. Al-Ghazālī 
scholarship, as that of many other Islamic philosophers, contributed immeasurably to 
Europe’s “Age of Reason,” a fact that is often ignored, or only hesitatingly acknowledged 
in Western circles. Perhaps it is appropriate in this context to quote W. Montgomery Watt 
again. Referring to Islamic scholars such as Al-Ghazālī, al-Fārābi, Ibn Sina, and others, 
he states: 
“Though’ the part they played in stimulating the medieval Christian scholastics is 
acknowledged, the contributions of these men to the intellectual progress of 
mankind as whole have not yet been fully appreciated.” 
Al-Ghazālī is truly among the most outstanding pioneers in economic thought. While he 
built on the inherited knowledge available to him, within the framework of the Islamic 
ethos to be sure, Al-Ghazālī left behind a rich legacy of economic thought upon which, 
through the transference of his original and translated manuscripts, and those of others, to 
medieval Europe much more could be built upon that structure. Undoubtedly, this has 
been the case in many areas of human endeavors, including economics. 
Seen in this context the legacy of Al-Ghazālī seems to be of a special significance 
for the newly emerging discipline of Islamic economics. His emphasis on the correct 
Islamic motivation on part of all economic agents, especially the businessmen and the fact 
that he looks at a large number of vocations, trades and industries not as mere means of 
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promoting private gains on part of those engaged in them but as ‘socially obligatory 
duties (farḍ kifāyah) may be one of the many insights provided by Al-Ghazālī that could 
help put this new discipline on the right track in contradiction to conventional economics. 
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Al-Ghazālī (1058-1111 C.E.), a great theologian, philosopher and Sufi (Islamic mystic), 
was man of erudite and a prolific Islamic scholar of philosophy and ethical values, whose 
writings encompass all dimensions of life with special focus on socio-economic thought. 
As such his discussion of economic issues emerge in the ethical perspective of human life 
as a whole, rather than a segregated value-neutral discipline as it appears in the 
contemporary economic analyses and systems. Hence his analysis is generally normative 
rather than positive in nature. 
He was one of those eminent scholars of Iran who has left indelible impact on the 
Muslim world through his very significant contribution to different branches of Islamic 
learning: Islamic jurisprudence, theology, philosophy and mysticism. Being a Sunni 
Scholar, he belonged to the Shāfi’ī School of Islamic jurisprudence and at the same time 
followed Ash‘arite School of theology. While debated on Al-Ghazālī’s life and 
contribution, the scholars were and are extensively involved in studying and examining 
the range of texts he had written in order to get a better picture of the man. For some 
people Al-Ghazālī is the great “Defender of Islam” (Ḥujjat al-Islam,); Ḥujjat literally 
meaning “proof”. Others blame him for damaging the rational edifice of Islamic thought 
in his sharp critique of Muslim philosophers such as Ibn Sina and Al-Fārābi. 
Al-Ghazālī was writing in the second half of the 11th and early 12th centuries 
which were roughly six centuries before the emergence of Mercantilism and seven 
centuries  before Adam Smith (1723-1790 C.E), that is, roughly six to seven centuries 
before the beginning of economics as a separate discipline. Even then, it is interesting to 
note that Al-Ghazālī writings contain a good number of economic ideas, although 
discussed in the ethical normative perspective. This aspect of Imam Ghazālī has not been 
taken up in detail by any of the contemporary scholarship. 
The socio-economic aspects of Ghazālī’s thinking can only present a bare outline, 
but from this we can grasp what might be called his “Islamic social welfare function” as 
well as his views on the role of economic activities generally. An overriding aspect 
throughout his works is the concept of Maṣliḥa, or social welfare or utility (“common 
good”), a concept which encompasses all human affairs, economic and others, and which 
establishes close links between the individual and society. Indeed, scholars have 
suggested that Ghazali discovered “the hard-to-pin-down concept of social welfare 
function that modern economists long for.” Ghazali identified all matter in terms of 
whether they were maṣliḥa (utilities) or mafāsid [disutilities] in promoting social welfare. 
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He further defined the welfare function in terms of hierarchy of individual and social 
needs. 
According to Al-Ghazālī, the welfare (maṣliḥa) of a society depends upon the 
pursuit and preservation of five basic objectives (maqāṣid al-Shari’ah). 
1. Religion (dīn) comprehensively defined as a way of life. 
2. Life or soul (nafs). 
3. Family or progeny (nasl) 
4. Prosperity or wealth (māl) 
5. Intellect or reason (‘aql) 
 Al-Ghazālī was concerned not only with reviving the Islamic disciplines but 
also with reforming society in a practical way. In his works he offers candid assessments 
of the roles of different groups in society. He come down hard on the generality of 
Muslim scholars, who he believed, are chiefly to blame for the social and moral themes 
away from their primary function of guiding the rulers and the commoners, and they are 
busy ingratiating themselves with the powerful and influential. They are moreover 
involved in petty disputes and have shut their eyes to real and pressing problems facing 
society. The rulers are autocratic and misuse the public treasury for their personal 
interests. Al-Ghazālī wrote letters to several sultans and viziers reminding them of their 
duties in this world and of accountability in the next. He also criticized the rich for their 
callousness and the poor for their superstitions and non-Islamic practices. 
More specifically, as much as economic activities are concerned, Al-Ghazālī has a 
rather clear understanding of the voluntary, market- oriented transactions that emerge 
among freely-acting individuals, guided by mutual necessity and private gain, but within 
the Islamic code of ethics and values. Further, while warning against worldly evils, Al-
Ghazālī clearly acknowledges — nay, encouraged — the need for economic pursuits, 
both private and public. Indeed, he accords such activities an aura of piety and nobility by 
his constant reminders as to their Shari ‘ah - mandated, Islamic validity 
According Al-Ghazālī the one who observes Islamic guiding principles in their 
economic activities will achieve the highest rank in the hierarchy of successful people, 
both in this world and in the hereafter. He offers the following guidelines: 
 The seller should act as an Islamic follower with “correct” aim about his trade – 
i.e. to support himself and his dependents, and to acquire the means and strength 
of performing his religious duties. 
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 While starting a business, he should also seek the fulfilment of socially obligatory 
duties (Farḍ al-Kifāyah). 
 His desire to be successful in material terms should not blind him against success 
in the hereafter. 
 He should not transact his business in a greedy manner. 
 He should refrain not only from clearly Ḥarām (prohibited) activities, but he 
should also be vigilant over all his activities, remembering at all times that he is 
accountable before Allah for all of them  
Moreover, Al-Ghazālī’s discourses on the important issue of Ribā are witnessed in 
his discussion on the functions of money (chapter 3). He emphasized that the exchange 
involving Ribā are prohibited because they involve violation of the nature of functions of 
money. Interestingly Al-Ghazālī does not discuss the issue of interest in relation to 
borrowing of money and lending thereof. To him charging of interest on money is 
contradictory to the primary functions of money i.e. a medium of exchange and as a 
measure of value.  
On the role of society in regulating the economic activities, Al-Ghazālī in his 
writings suggested on how the state should respond in issues related to economic issues in 
accordance with Shari’ah guidelines. He considers importance of the institution of state at 
two levels; first for the proper functioning of society’s affairs and governance; and 
secondly for the “fulfilment of Shari’ah -mandated connective obligations (farḍ kifāyah)” 
He categorically stated: 
State and religion are the inseparable pillars of an orderly society. The religion is 
the foundation and the sultan is its promulgator and protector. Any pillar without a 
foundation will be weak, and society will crumble. 
Al-Ghazālī considers maintenance of peace and security as necessary conditions 
for economic progress and well-beings of the people. He recommends that state must 
adopt all necessary measures to establish internal law and order and to secure the state  
From external threats Al-Ghazālī stresses the state must adopt all necessary measures. He 
says: 
Army should be kept to defend the country and protect people from robbers; there 
should be a judiciary for settlement of disputes; there will be need for 
jurisprudence to control people through it. These are necessary government 
functions which can be undertaken by specialists only, and when they engage in 
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these activities they cannot spare themselves for other industries and need support 
for their living. On the other hand people need them because if all people engaged 
in fighting the enemy, the industries will suffer and if military men engaged in 
industries for their livelihood the century would lack defenders and people will be 
victimized. 
On the basis of Islamic system of public finance, Al-Ghazālī identifies several 
sources, but he is critical of some sources as not being valid Islamically, and others which 
are consistent with Shari‘ah are not being utilized. Al-Ghazālī declares:  
The state finance in our time, the whole or most of it, is based on illegitimate 
(Ḥarām) sources, why so? They valid sources like Zakāh, S̩adaqāt, fay’ and 
Ghanīmah are non-existent. Jizya is found but collected with so many illegal 
methods. Apart from these, there are different kinds of taxes on Muslims: there 
confiscations of their properties, briberies, and all kinds of injustices. 
From the above brief discussion, one would be struck how Al-Ghazālī had envisioned 
such overarching socio-economic thought that still today’s bears quite relevance, more so, 
when the contemporary world has been engulfed in the economic imbalance; wide gap 
between rich and poor; between rural and urban societies that have far reaching 
implications on the all-round socio-economic development across the globe.  
Therefore, the present work seeks to investigate and study the Socio-Economic 
Thoughts of Al Ghazali (1058-1111 C.E). It is quite evident and true also that on the one 
hand the philosophical and mystical dimension of Al-Ghazālī’ has been explored at very a 
huge length, while as on the other hand his socio-economic aspect/dimension has been 
ignored if not fully but to a large extent as is evident in the literature review. Amid 
highlighting the socio-economic dimension of Al-Ghazālī, the current work, thereby, 
aims and endeavours to fill this gap. The present work comprises of four chapters 
excluding Introduction and Conclusion 
  The First chapter titled “Socio-Political and religious Conditions of 11th Century 
Iran” highlights the political, social, religious, and educational conditions of the Muslims 
in Iran in the eleventh century. It examines the development of various social institution 
in the then three main Muslim centres—‘Abbasid’s, Seljuk’s and Fatimid’s. It also 
reflects on the religious and other allied subjects that were getting prominence during the 
period. Such as ‘Sufism’, ‘Ilm Kalām, Fiqh, Falāsifah etc.   
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The Second chapter titled “Al-Ghazālī: Life and Works”, discusses in detail the 
life of Al Ghazali from birth to death. It touches the birth of Al-Ghazālī, his early life, and 
education. Moreover, amid mentioning some of his famous teachers and his famous 
pupils, the chapter also discusses his services as teacher and as a guide in Madrasa-i- 
Nizamiyyah, Baghdad. The chapter unravels his later life such as his stay at Damascus, 
Jerusalem, Hesron, Makkah and Madīnah. Moreover, his attachment and role with the 
rulers and Ulama of that period, religious path, and finally his illness and demise is also 
highlighted. The chapter also provide a list of his major works written in Arabic and 
Persian. 
The Third Chapter of the thesis is titled “Economic Thought of Al-Ghazālī”. 
While presenting his overall contribution in the Economic field, the chapter makes a 
critical assessment and appraisal of some of his prominent works on various aspects of 
Islam and Islamic Economics. It also gives a brief history about economics, and also 
highlights the primary sources of Islamic economics like Qur’ān and the Sunnah of the 
Prophet Muḥammad (ﷺ), and the secondary source like fiqh. Discussing the great Muslim 
thinkers of that time who had contributed to the field of Islamic economics, the chapter 
also defines, among other things, Rules of Economic Activities, Trade, Exchange and 
Market, Barter System, Values and Ethics, Functions of Money. Besides, it also explains 
the concept of Riba (Usury) in Islam especially in the light of Qur’ān and Ḥadīth, with a 
special focus on the approach of Al-Ghazālī on this crucial issue. 
Chapter Four of the thesis titled “Socio-Economic Thought of al Al-Ghazālī”, 
discusses at length the fundamental principle of Islamic society. Investigating the purpose 
of Islamic Shari‘ah in the society, the chapter throws light on Al-Ghazālī’s standpoint and 
opinion on the concept of Maṣliḥa  wherein he points out three aspects of Maṣliḥa in a 
hierarchical form which are: necessities (ḍarurāt), conveniences or comforts (ḥajāt), and 
refinements or luxuries. Moreover, the chapter also traces out, inter alia, the Role of the 
State in the Society, Al-Ghazālī’s Guiding Principles for Rulers, Public Finance and 
Sources of Revenue (Ghanīmah, Sadaqah, and Fay’).  In the concluding pages, the chapter 
amid focussing on the concept of justice discusses the topic of public expenditure vis-à-vis 
the views of al Al-Ghazālī.  
Al-Ghazālī was a scholar in the truest sense of the word, having understand and 
absorbed much of the then available knowledge. As with numerous other Islamic scholars, 
Al-Ghazālī works, including his economic thought, are not only thoroughly immersed in 
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Islamic philosophy, but also flow from it. In this respect, Al-Ghazālī is very much in 
company with such Christian scholars of medieval Europe, as St. Thomas Aquinas (1225-
1274 CE), Albertus Magnus (d. 1280 CE), and others, whose own writings, as influenced 
by Arab-Islamic scholars such as al-Fārābi (d. 339 AH/ 950 CE), Al-Ghazālī, as well as the 
Greek philosophers, extended to all facets of human affairs but within the framework of 
Christian view of human salvation 
Al-Ghazālī also not only explicitly talks of the need and advantages of 
specialization, and division of labour, but he seems to be aware of the human problems that 
can arise due to “excessive” specialization and division of labour. Thus, he emphasizes a 
major role for the spirit of cooperation in production activities. Al-Ghazālī insists that the 
undertaking of these industries is a socially obligatory duty of all — a religious “calling,” 
aside from any personal material gains that accrues from such activities. 
While Al-Ghazālī hopes and assumes that such activities would be voluntarily 
undertaken and thus, maṣliḥa, or social welfare, will be promoted, he fails to suggest any 
measures in case these industries do not develop to the extent that is consistent with the 
needs of the society 
Al-Ghazālī provides a very clear and succinct discussion of the functioning and 
problems of a barter economy, as well as the evolution of money and monetary exchange. 
One can almost emphasize .that no other scholar anywhere up to that time had provided as 
clear an exposition of this topic in economics as did Al-Ghazālī; certainly in terms of its 
broad content and analysis, it is about similar to what one finds in a typical contemporary 
textbook. Al-Ghazālī recognizes the problems of “indivisibility” and “double coincidence 
of wants” under barter, and how the emergence and invention of money mitigates these 
“exchange” problems. He clearly identifies and elaborates the various functions of money, 
almost in the manner of most current texts on the subject. 
In the proper Islamic spirit, as with other Islamic scholars of the time and most 
Islamic scholars of the present, Al-Ghazālī criticize hoarding of money and payment of 
usury, for both such actions cause money (gold and silver Coins) to deviate from the key 
functions of money for which, according to Al-Ghazālī and others, God Almighty created 
money — i.e., to serve as a measure of value and to facilitate exchange of goods and 
things. Of course, his Greek predecessors and subsequent medieval Christian scholastics 
professed identical views on these issues. While the problems of barter are not as lucidly 
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discussed by Ibn Taīmiyyah, Ibn al-Qayym, and Ibn Khaldūn, these scholars did indeed 
discuss some of the functions of money in more or less the same fashion as did Al-Ghazālī. 
Al-Ghazālī wrote a special discussion on the role of the state and the functions of the rulers, 
entitled Book of Counsel for Kings (Naṣīhat al-Mulūk). In this volume and elsewhere, he 
provides considerable discussion on the subject of public finance as well — sources of 
revenue, including public borrowing, and areas of public functions and expenditures. While 
numerous contemporaries of Al-Ghazālī wrote on public finances, his discourse clearly is 
most elaborate. He distinguishes between Shari ‘ah as well as “extra-Shari ‘ah” sources of 
revenues, and he is bold enough to condemn the prevalent “anti-Shari ‘ah” levies. Further, 
while he would want to implement Shari‘ah-mandated levies, he allows additional taxes 
under certain conditions, chief among them being the need for maṣliḥa, or social welfare of 
the community. Moreover, Al-Ghazālī recognizes and advocates the well-known “ability-
to-pay” principle of taxation; he is also aware of the “benefits-received” principle when 
there is mention of levies-upon non-Muslims. Indeed, Al-Ghazālī is also concerned about 
tax administration and compliance when he criticizes malpractices of tax-collectors. Al-
Ghazālī allows for the possibility of public borrowing under rare circumstances (such as 
security and survival of the Islamic society), although he would want to ensure appropriate 
means of future repayment.  
Historically speaking, Al-Ghazālī is among the extraordinary scholars of the world 
whose discussion on matters is relating to the public treasury are symmetrical: he focuses 
both on public revenues as well as public expenditures. He identifies various areas of 
public expenditures, not simply in terms of maṣliḥa, or fard kifāyah, but explicitly in terms 
of developing the society’s socio-economic infrastructure (bridges, canals, etc.) for 
promoting development. And, he is keenly concerned about the need for economy and 
efficiency in the use of public funds. Indeed, given his hierarchy of society’s needs, Al-
Ghazālī suggests a method of prioritizing the use of public funds, based on a framework for 
analysis and evaluation of public projects in an Islamic society. 
However, he concludes that men should strike a happy balance. While Al-Ghazālī 
does not specifically talk in terms of modern-day concepts of demand and supply, he has a 
pretty good notion of how these forces interact in influencing market prices and profits; 
and, in general, how markets and trading centres evolve. It is fair to say, however, that one 
can find more clear and critically superior discussions on these topics in such other Arab-
Islamic scholars as Ibn Taīmiyyah (1263-1328 C.E.), and Ibn Khaldūn (1332-1404 C.E). In 
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discussing production behaviour, while there is no analysis in terms of contemporary 
efficiency-oriented input-output combinations, Al-Ghazālī provides a hierarchy of 
industries in terms of the four-fold classification (including a major role for the public 
sector) — all of these as part of the Shari‘ah-mandated socially obligatory duties (fard 
kifāyah). This classification complements and strengthens Al-Ghazālī aforementioned 
social-welfare function, which defines a hierarchy of individual and social needs, including 
consumption needs in economic terms. 
Al-Ghazālī is truly among the most outstanding pioneers of socio-economic thought of 
Islam. While he built on the inherited knowledge available to him, within the framework of 
the Islamic ethos to be sure, Al-Ghazālī left behind a rich legacy of economic thought upon 
which, through the transference of his original and translated manuscripts, and those of 
others, to medieval Europe much more could be built upon that structure. Undoubtedly, this 
has been the case in many areas of human endeavours, including economics. 
 
